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yan to study Indian Philosophy 
ncy to ident dy He with ox : 
+r Vedanta schools fh 
patemps have been made 
y R Ss bead Perse and 
scholar | late a u ah | go e ar “to do 
full j e don ais Bee os been 
Sha ote of eminent ee 
t eo or Fas: mercy . wo nee 
nice tM Rae losopher has be 2 
and I am very happ that this ‘need has now 
wan H. _ Rz agi oe , M.A., my col- 
of the University of 
e task he has undertaken 
eel in the odk ‘ime 


s of Sanskrit learning, he has Abs 

‘itica methods of Western Philosophy. 

he is also by conviction a Dvaitin. 

out the weaknesses in Advaita and 
show Boy nese CEE BP oe been, over- 


is exponion v Il carry erin ¢ to ) conf 
dvaitins, but I Yel sure that it W vill 
| tayo por - Dvaita Vedanta has sound philos 
rere. “Even may be looked upon a as no mean 2 
and because of it Vidwan Rag See ageriae pe 
cuca as well as thank | ae 
ge ee : A. R. Want. 
The University, 
Mysore. 
1 August, 1940. 
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ves aim of this book is to” sits the philoserey of Data 
ta and to cps tile tae of Vedanta 
| NN istika a 1 


/ cane and 
hava Vedanta b 
tempts of many 
S. Radhak 


Bee ee oe) oral wed oF 
d. But e field of Dvaita Vedanta 
is in this circumstance that my 


dvaita is included 
sf D aia Vedat mors 


ae the mee ve \ CC “tal Wor ks” 
Stk he ae on re gi ere 
ATES ex] é Advaita Vedanta 
ape tains 


tk e CO Se “ne ilsve 

re consee oily Ae ian sain x 
nic reference to each Vedanta system is given 

in the glossary. 


It has Ga rather fa scene 8 for Advaita thinkers to say 
that there is no philosophy in Dvaita Vedanta. I leave it t 
reader to judge for mele Tf he is convinced that 2 

Vedanta is Philosophical in viel ae sense of the term, my |: 
will have been amply rewarded and I shall f re eel that 
done something to repay aly I owe essOrs ant 
cularly to my revered 
Palace Dharmadhikari e. 

It is my first ay 1 fore st duty tc © ; 
gratitude and r re: yapra avina N N. 0. 
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‘Nahi jianena. sadrsam_pavitramtha vidyate.’—Bhagavadgita, 4. 3 


CHAPTER I 


AN TNR DUCTION TO VEDANTA SYSTEMS 


THE IMPORT TANCE OF TH! 


The Nedane fete are the most important ene all the 
Indian pt 40 E well dis 


systems. I pare the esulise 
Ree ical thought | “hi 


by the fact fo for philosophical refison, Th e aicat 
dia form Dro itl po osoph = 
qtme when omer anda bd ie eee 
in the pr oc (ie Gam term. The Vedanta systems 
. reflection in India. TI 
lover the other philosophies and forth 
are held throughout India. 
a wh ‘Bind snation today is in some 
ie Jainism Pe 
how it nlunced 
frama dharmas, ' ‘ a 
Seay ee O oy and ae mae ane { 
irit jn ism, which condemned the Vedic in 
ten na founded its own institutions quite indep pendently of 
Vedas. The other Indian religions show in some form or other 
a clear influence of Vedanta on them and are proud of it 


The Meaning of the Term Vedanta 

The term Vedinta means several things. @) The real heart 
of the Vedic teaching. The Upanisaa supposed contain 
tie fesseuce7 of) the eacieaanne re th all 


. % , = : 
. yi, ) - 
that decides 





courses open to us. 
invalids or we must 


. The want to ee 
eee of their eee 


n Oke ileice of t ie 
re they offer views . 
at different times 
y the € astika thinkers. 
as a. whole. To 
Veda‘ is to: na 
uld be i inconsist nt 


~ B aad b 
yareg Ti 1 
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ea on the early | bistorys of Ve uae thought on 
Gk tse. a; iets accel attempts nee eae te 


are re sO 


They are a 
> of the ulti 


ut fy pears ear ti a are 
Si eee te out their reflect 


the the Ui Hara Mimag 


os eC Bint: 


4 cy 

the Parva Mimamsa. They 

rc act wih Lawless (jfiana) of 

n action (karma), which is 

Pirva Pivoa Mim ean ledge t 
nent, and not action ( 


a la si we Je bee karma. " The Brahma S 
: d with the Upanisads, and with them the} 
ce of now ECSS and make karma only 


ay 
the Uttara Mimamsa 


The Ree Date an 1 Teaching of the Brahma Siitras 
‘The Brahma Sitras ar = ec ia numbers The date of 
composition n y be fixed by the followin ing consid 
They refute the ’ Daréanas, San} tlya, Yoga, Nyaya, 
Jaina, Bauddha, and so on. This means that th 
later date than that in wtted these Da re 
The names that are mentioned in the satras are found ment 
in the Srauta Sutras. Agmarathya is mentioned 1 
ana; Badari, Karsnajini, and Kagakrtsna in the 
Atreya in the NEED Pratisal 
id Badari in the Bodhayana | Grhya | 
tioned in the Ma aha Bhasya 1 on the ] 


1 This is according to Madhvacarya. 


aL! 





sche time wh n te 


Manud ma Si tra mention the 
that the date of t ne Sutras is p io ee ae these worked The 
commenta ‘Ors of the Sutras g erally i interpret the word — 
hat occurs several times in the Sé#tras, as meaning Bhaga qe 
From this it follows tha the Sétras are posterior to. the 
avadgita. There are also” several suggestions regarding the 
of ite Sutras. aprofl eith say: s that the date of the Sdtras 
ot be later than AD. 2 200. peesece holds that it is ;_some- 
where between 500 and 700 B.c. Max Miiller is of the opinio 
that it is is prior to the date of the Bhagavadgita and in support 
f his position there is wee! mention of Brahma Sitra in. the 
ey Ge IBY r ¢ some difficulties in this view 
he tin he composition of the Bhagavadgita the system 
were not yet formulated. Th rroughout the Gita we have 
several references to prove that it was composed in the pre- 
‘ana period. The work does not refer to any Dargana. 
does it Mention the po sition of any Darfana. There is 
£ two terms, Sankhya and yoga. The work i itself 
tha nat these terms. do not stand for the Daréana ; 
sophical sense. According to its interpretation 
€ and yoga is disinterested action. But 
% is different. They clearly mention 
features of the several Darfanas_ in order a 
1 a view to make the position of Vedanta final 
llows that the © Sittras” : e far Jater than the Gita. 
Dated of fixing the meaning of Brahma 
1 the oe ine or thodox view is that the 
1 the Gita and the Sa 
h iret & a fon ca pean with di 
rent v works: as dif eren 


8 Ss a mM eda Gea ‘ 
indicate this idea it is I i Semenogin os “ ‘ pee 
chapter removes th 2 di C i viewing | rahma as the 
ground of all ir th 1s CO! ion it ieee several D Daréganas 
To indicate this idea i ; ed Aviroa jadhyaya. The third 
chapter explains how Brahman is rez eee a ‘liberation is 
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attained. To see this idea it is called Sadhanddhyaya. 
The fourth c -hapter mainly describes » the cour urse of liberation and 
the nature of it. To indicate iis idea it is called Phalaa dhyaya. 

Some details may be needed in a Gn conor The first 
ances eo ee ound of all that exists. 

: ats world ee of individual 

eine on Brahman (being 

2 Fel nae ya is; and how 

, It also a § some 

pee the state of 


Rona ng to 
a the nature of 


Sea that 
! is valid i 1 r its 
“The pou m smrtt 


eae | 
Ing g obscure and it is Avice 
his has giv n WES to 


‘his iS eee Hes Al 
, his motive is to s spread 
‘ cay) which commands ready 
1 laymen. een commentator takes 
ate the contradict teachings of the Veda and the 
one m ¢ of of i Gh Sutras ras and imposes his own views on 
them. Whether he is consistent or not with the Veda and the 
Sutras there is mare scop ne for originality. The c tor 
who imposes his own views on the Sétras is obviously or 
Supposing that a a comm entator is very faithful to ie § 
even then his originality does not suffer. The need | 
pretation 2 arises in two ways: (i) avbse the t 
interpreted | is not clears and Gi) When a positic 
in itself requires fresh SAOSIN ls ¢ 
stanc Doin t which is sugges ggested | by the 
commentator who satisfies these conditions 





, ~ 
See = 
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author of the Sutras. At eines a commentator ‘may have qui e 
a but he requires the sanction of a previous authority 
which is already held in high 1 respec _ So to suppose that the 

unde Ce ae ee ori riginal because they are only 


commentaries on the same Sétras. 
rite pos then it follows that 
ries represents the meaning of 
Y me; or all of the commentaries — 
read their ow ; into In us connection we have 
0 sma era ce 
his ideas into the sitras not to impute to him the charge of 
deceit or myroces . In most st cases, his action may not be a deli- 
berate one, though | t is difficult to distinguish the deliberate from 
he non-deliberate. A thinker as ‘may feel the need for a fresh 
sophy. We re all know > that India | has developed the con-— 
iction that philosophy is" petuitod t only to satisfy theoretical — 
curiosity but also to help life. Practice must have the 
background of philosor he use its aim is to make the person — 
Nn question fate Oe ba “his here and herea eafter. The thinker may 
rely Tage philoso hy is for the good of the 
a Une oss fee is left ong 
for present t! iloso as complete 
oe "the atl (a that aR Bap ular, hen a 
nay ¢ ce for ug oa patna ig is that his 


nh ays ; with him. 
1 ore a es ‘This r ae | par erirala oe ivantage also. i 
sr there % the appear: es { aoe : aan ha] 


for the u eas enti Bae indian’ citlisaton, | 
dia_r Sa net Ge ee the best m 1ethod aa 
| » Ih ee also 


ve 


Sieh keto h 
a all sorts vot Bae which are \ oe 
s for its spirit. If there is to be a proper 
hought icading ding ate the lire of the country 


and therefore to the welfare 


individual, the new thoughts 


J 





AN INTRODUCTION TO VEDANTA SYSTEMS 


must be made consistent with the spirit of the old things and 
the old must be interpreted consistently with new ideas. 


thir 
This is how eon dauity of eilmaton is secured. 


THREE ACARYAS AS THE MOST IMPORTANT 
MM eS rORS AND ASOE TERS 


st as Bhai of the Vedic 
: the Brahma Sit Tass 
6 Mad are the mos 
another. Sanka 
pnt Advais Ved 
called | ! yeu 
dhvicarya’ ssyster em is” 
eee ¢ modern scholar ( 
reending: the relative meri s of these sj 
Sankar acarya | alone is the me o Vedant, rece 
“other are 0 nly religious le: aders. Others assert that 
do sone fered ae a mag on ane 
ankaracarya suffered [rc 1 wild 1 and Madh 
could not trans Leases commons lanation of 1 
wie are y¢ rs who | eve ‘that * Madhi vacirya alone is 4 
eae seen oi oso pher, while Sankar is a perverted 
thinker and Ramanujacarya is carfied away bygemcuons, 
No: . of » He Dos idons is seat ae y are the result 
f exclusive interest in a par school of ought and reli- 
ee hye) udice agai nst_othe sch chools. A scientific study of the 
three systems shows that each of ofthe Aciryas i equally ph )- 
i enc bet ween them is not due to the lack of 
| t Though each ake “noes has an extra- 
jentific sense, he arrives at a different < 
cian iy Soong an the course of his philosophy he develops 
an interest in a particular aspect of reality. Th iO ae 


Rea lteis serene to note that Madhvacary 
his Sysco : sht Dvaita Vedanta, yet in 
expressed as Usha fantramasvatantram ca duividh 
are two k ands of tattva, Independent and Dependen 
“Deaitam. na vidyata iti tasma 1 
is therefore the posi tion of the igr 
son : it of his opposition oy 
nown as Dvaita Ver danta. 





tga agree | 
losopher starts fro 
n there is no reason Ww y he should < 
or aunt re is pecan tee 
hat the er Wi pants to the fact 
bom that one interest is 


; to the real significance _ 

and Dyaita, due to the © 

ding of the respective positions of the — 

systems, and n due e¢ yh. aid on the terms them- — 
selves. Advaita is tak ‘mean monism. Visista- 

dy aita is ec eee sn ; 
to mean dualism. None fcr meanings is _ The 

owing Rciicaton: makes this clear. — . 


eTheirs Farid: : 


“poi 
se ae all apres that 


I agree that the world — 

‘ ca e that the essence of — 

rahman Itself, and ¢ world 

y all accept that e ything in the world points to Brahman — 
is ground. For ; n the standpoint of Brahman, the 
| is in some sense or other less rea an Brahman. So, 
Brahman is the A te. From Or 7 

Yep ho all estes Ghee 


ve non 2 h 
such misleading terms: S| eae 
ce of the terms they are nc 
the respective systems lies 
elation between B Brz 
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manner. We may take for instance the shell-silver-illusion. 
Of the two > things, shell and silver, shell is rea and silver 
is not. Yet sily Av is superimpos sed on the reality of the shell 
and appears to be real. Its reality is that of the "shell Apart 
from the latter it does not exist. So silver is mithya (not real); be- 
cause it is superimposed. In the same way the world is 
because it is superimp mae Hence the nce as vecn 


: 5‘ B shia has nating outside it. 
4 cate this osition tre Speen 


The position - of 'R aceanuls are is this: Brahman is the 
ground of the unive se. nae a cE cit bar) 


bod dy. It has | no 
in it. It is, when 
) ¢ soul is not in it. When 
eath, | ee decays. So the body gets its 
ty In the same manner the worl¢ 
e) of Brahman. It is, becau: to} Brah 
‘ is the soul and the world is Its bod 
process, as as the subtle cit and acit ae 
acit, Belay is immanent in them Ev en 
yes not grow the soul is not immanent in it 
: . go is nO Guten of the world with 
: n the process of evolution. As the body evolves 
rom the more subtle to Ge vest. form, thee is evolutio: 
ees In the same manner as the world changes 
from the more subtle to the grosser states, there is evo lution “of 
Brahman in it. From this point of view the world as 


to us consists of | Brahman sea cit and acit A in the 
form; and the material cause of the world .consis 
with cit and acit in the subd a she a) form. 

~% acit form thes body y/ 25 an. Thoug 40] 
s) + wit 3 ~ 


bi oth 


KL It 1S com. 


plete hrouehoue h ZS . and acit 
or 1n the gI ss cit and acit, It is hes same. In order to. indicate 
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this idea At the system ge eee Vis SI 
that though the world asinot su perit 
apart | E See 
_ The position « of Mad! vacarya is Beaheiar is the out 
© universe. The universe consists of cetana (spirit) and 
a (matter). ie not su ot superimposed on Brahman. Eve 
osing that it is superimposed, it does not follow that it i 
ya. Unless it is real it t be superimposed. If silver 
were ur real, as the ho of a. inreal, it could not be super 
imposed. So to hold nenaerthe world is. superimposed i is implicitly 
we. ert that it is re It may | be metaphorically regarded as the 
oe ene ] ven to hol that Brahman i is the soul of the 
we ors ing cnn yan a metaphor. We have to explain 
boc and Brahman the soul. Of the two, 
r is our starting point, because 
. self as real. There are 
ie ‘ thing can be real. A thing is real if 
it nee on mee of its own 1 (Satta); if it has” knowledge 
(pramiti) or if nit 1 s own func \ (pravrtti). Cetana is rea 
in all these three senses and acetan eal in the first and th 
But in ev very sens e of the term, the reality of the 


iver} i is d d dependent (a eatantra). This i is illustrated by the fact 


that it ae Heat continuous chan; che; fact that its reality is 
yendent pe a ts © the truth that source is something else. 
source is ir (svatan a _ It has independent 
reality. It has its ¢ cceistenice (a ), fun tion (pravrtti), and know- 
ledge (pramiti) Ale dependent 0 other things. It is change- 
less. It is perfect. ine rahman. It is immanent i in the world 
and the ater The ne sd! af is tran: 
h immanent and t anscendent ti ianeece re- 
sition of the world. Without It the world is not. But wit 
e world is. In virtue of this col ception f the deper 
mature of the world this system Dv 5-2 ee 
The th ree Acary starte fron the Upanisa ic 
Brahman is bath pee rmamtaite Ser 
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in mind. From the standpo oint of Brat hman their 

yphy ie aavaicas becz because none of then holds that there 

Be a aoe id to Brahman in the sense of being independ of It 
and from the stz t of the world their philosophy is Dvaita, 
because none of them id pater. oe with Brahman. Nor 
do they hold hat the world ee oe ieichren, For 


ot ae re aT is satya 
ent. For Ramanujacarya the 
. y ib the soul (Sariri). 

1 clearly states that 

ey philosophies 

her Dyaita. 


£ th 
recline en philo- 
the hman. So we ey call each 
sy: em Bae hmadva so i oe removes many mis 
un erstan ings ca em nasis ¢ literal me eaning r of the 
terms, advai se a : dae dvaita. 
t oint ¢ car. To call each system 
) \ ement on 1 It is only 
sas 1. Now we have to 
1 ded is re 
not make use o iv 
wn to them all th: 


2 Ss AlCl Bae ae Bahn 
So this position reedet ‘noc Leriheddos HOORO Acaryas. 
th ed tailed working up of this truth each Acarya 
at. | different conclt 1; and to signify this each had 
ais) phil OSOP y so as to mf ii e its distinguishing | tea- 
As 1 ne went on the starting point was forgotter and 
the res a_misrepresentation of ‘the teaching. Th 
in aie to Soadentnel the real significance of the well n 
terms, it is Bree to bear in mind that each of the system 
is a Brahmadvaita system. 


The Three Aciryas are not Theologians but sgt 


Brom the very beginning the three Acaryas 3 
as starting from the Upanisadic Absolutism. This. gi ves rise e to 


a 
‘ 
+, <— t Ot har ¢ 
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an important question. ie eae Acar 
teaching their starting point and exp 
e the Vedic though, then the 
not philosophers. Then how can w 
oo ilo 
us. a2 oF 


nthe ‘inl 

and the exposition is also a “attempt to trace the ean 
implication of the work and devel en it is philosophy. 
The mere interpretation of th be philosophy. But 
an exposition of the p iloso imp of the Vedic teach- 
ing is philosophy. Similarly the Philosophical exposition of the 
Up pa ab is philosa Na for instance Deussen’s The Philosophy 
of the Upanisads. So phy ‘x posit a £ Vedanta Systems may 
be regard nee phy, because it senorhig: but the Philo 


pl hilos Shy Ree a work is the ck of a philosopher. 


ho is not a philosopher cannot - ex Reece the 
hy of any | ee € exp of 
the Upanisads are philos Sec fe 
The Acaryas like zeal, ee ( 
truth of the epee ~ IV refore they system- 
atised the mised MAIC they were not convinced of 


ruth indep pend 


the te ee the 
philos sophers. at ; 
> systematisation of U panis eg is not. mer 
on of them. It is sy stematisation in the “sense that 
pede th pasbownlo be jfine E ahilosophy. ‘Thi 
hat somehow yee | Aci fist arrived at. phil 


cal isadic thoughts i 
I own opens "went, and they represent d 
ition under the title Vedanta. Though this is not 

iting of their works, it must c sinly Ue 


2 1tlook is made clear +t that 
he _unsystemati ed thought ae eae but the 
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systematised one in the sense explained. So in their exposition 
th ey are ra diced by ah eee pas they direct it. In doing 
pce v univer ilosophy. A knowledge 

ae ig the view 


Sea ca Sie ntti ot 
ems. be noted. These systems represent 
ce ones vth of th ame Veena nt. 


Vi igtadvait second and 


ihe: IETS / and 

system also 

ae m there 

wing pages 

=e Soka ae 

maintains a balance between the two. 

| idea to these systems it may be said 


tadvaita antithesis and Dvaita 
a te ee ee 
st ee 


ary t ic 
ec raat eee essa ae 
ce ae iSiggadvaita A ane the : ve of Nios rite : 
recognise the importance of 


-marks an attempt is being made in 
pllowinet 5 to St co gee ing phical 
pain of a de ayes In or w do fal june ac 
system, : so far as on is possible, the position of each system is 
presented as it would be done by the exponents of the s 
“ystems and int fis Tee Giese ot fy Getethy anchecnetl fo 

edancaythoughereachedaeulmsnscong sto tai cca 


1 Knowledge of the scope of Advaita enables us to v 
what ently necessitated the | Tater M ita 2): and ina 
recent interpretations of 
origin hal al spiri it .or of r Advaita Vec moe 3 








CHAPTER II 





SL CREED” 

Sankaracarya is : r ita Vedanta. He lived in the 
oe century, sb. Hb irth-p ac j be aes In? the one ar 
D istrict. He belonged to the Nambidri sect of the Brahmins. Even 
af a boy of 12 years bes is ver . 3 

er in the form Gn Ge a commet “upon the classical Upanisads, 

adgit 1e Brahma Siitras and wrote several inde- 

t works cireh exhibi both: sophical and religious insight 

ry ease “4 jough he ot live very long by the time 

che We CeCe he had established his reputation as the true 

on of the ite teaching: ; and made almost the whole pop 
1 of India follow his f philosoph hy and religion. 
The Ideas that ae ned to Panis ta a Vedanta 

Even before Sankaracarya there re_ were some schools of thought 
that upheld Sn Me Oe ze sla to those of Advaita Vedanta. 
Bhartrprapanca distin 5 ‘two aspects of Brahman, 

na and karya an held we oh the world disappears in 
man Bicieres ere 3 on) one realit a) trhari_ held that 
and — Sie is call ed 


a mithya and ata is 
Spscratoes more or 


, Pecradls | andagiri, 

aunt, ksepa Sariraka; § hana an- 

a atman, Pancapadika vivarana; ‘idya- 
ana eee a a rata, Citsukha, ieee. pradipika; an¢ 
a fSarasyan th Adeatasiddhi Lal host of other authors 


Df pom ets WS 
cee oi of their times. S - 
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them also entertained different opinions as to “the position 
Sankaracirya regarding some details of his philosophy. 
ANALYSIS x 
Knowledge in the re: ai eae ee ee eternal, self-evident 
and dire Tees In this sense it is called Cit. It ’ 
ultimate principle “of the eoue) The world consists of subjec 
nd ob : ive: factors - Ana a : 5 Ge 6 stuff as the world. 5 
Supe: snes The wo: i noel from the stanc aera os e 
- eh As rea ea Gm p of view. Knowlec 
\ sige is couse 
. fs 0) i a, 5 Gait 77 
2 pre HATS not only re 
end fact that Cit is the 
Grea) reveal Brahman. Cit is 
\ pi hik a). The world is vyavahirika. 
as. its ‘object a is wrong berate its 


TEs neil and unreal 
dala In this 
5 na is also mithya 


paramar thik Sp 
sy know! is 


of di; scri 23 ~~ : ' 
from the thing ae an, de of v 
equanimity ee: aad self-control, and desire for 
=comes GIG fosunderst { Brahman. B wai it unders 
z on it it becomes fit to realise C 


Jerstands the correct meaning of the Upa 
ee) Mes realises cS Cit. There 1S ‘only Cit. This 


OG oa 
mukti ( Ges Sadouys 





are not satisfied with_any of the erevion 
hat they are not sound because they 
view of knowledge, that knowledge 
ect, ative to an object, and is produced 
ey - believe, rightly too, that a true under- 
ge alone gives a clue to the nature of 
opose to examine Knowledge; withou' 


om of hs fact of knowledge the 
the conclusion that there are two 
E which is knowledge in the true 
the other is only so-called because — 
- call the former Svarupajnana and 

show that the former is nitya, 

dent), and akhanda (undifferen- 
er the latter as knowledge in the 


d 
he term and ‘the former to be the frouad 


cae philosophical reflection is directed 
wand) drawing the necessary conclu- 


Bs, et pa " : 
We understand ee ature of aripajniina as we go on 


tracing the true fei eee The sue nature of 
knowledge is that it eternal, self-< viden ent, ai 
unity Fis his may be explained as follows | 


Knowledge is Eternal (Nitya) Damir! ' 
_ Amid the different intellectual activities we ave the feeling 
identity of awareness. We know that all knowledge ¢ is 

of some particular individual. In each instance of sbnowledee 


1V.P.S., p. Boome ae yarkaban ey oo cnubhanah ‘ciindeptios 
Sakyate. Anubhave anisthatvadyuk. i ed oS) ; 
experience even by him who he Gin ohm 

s its birth from experience.) 





ADVAITA VEDANTA 21 
we are aware that it is a p © of the ever identical knowledge. 
Without this recognition re is no knowl Sa at all. If this 

i do with ott ae um ce pe intelectual set 
) wits cia ays Al 1. 


. “recognition the ident 2 te qs cts 
to an individual knower. The recognition ma 
- thus: “The a Ta neg e that pe a oe cular 
now gr invghe ther object.’ This imp is si Sei 
é throug out different. By extend- 
eer uo toad 


nit ee 
3 coe 
osition of all theories Of Kn Dpo nat 
wee: different See err 


Reet) 


5 es dire eam fi 
0 there must & : an ing phase of know 


ut 


nowledge. Wi 
impossible even to suppose that know 


‘and destroyed. 
the very act of | og ) en 5 
haracter 0 knowle ge jagsects) oe aoe 
iS a beginning is impossib ble me 
pyar’ was there befor ore. Hen wee 
knowledge is the necessar ion of the 
g- In the same manner 
the = suppos | ce ean n end is impossible 
‘unless there is the awarer Meg eis cite knowledge. 
There (5 ao Raia z to the Absa of knowledge which pre- 
cede. wit lge and nc end to the absence of ett ye which 
follows kno ge. To have ¢ of such periods is to 

eeepaat base dg i 


pice aryer sarvaih  yatodrstam __ praga ab hava pl rassaram. 
Ta 1s yapi samuitse eke ues eel by tsa seri (By y all a ct 
is observed t I C ee ee there is no a ab 





is 0 of the very nature of 
that pecowled ess is 


Kr i Self-E | 
Know i en as nitya. aia it were not so, then 
potiig could Jeterm: | ~ Knowledge is not 
revealed by any other prama If it- were to be revealed by 
rman rT nee an itself, | there could be no awareness 
of it at all. If each nowledge is to be revealed by 
anot e, then we can never arrive at ‘the fact of know 
ae pat we have know! ge is a fact. This points to 
eens knowledge is not revealed by anything clse 
lave knowledge is evident from thought 5 
ike “i aod ae Rt hat object’ and ‘this is known by me”: 
if knowledge were rev aled b entity external to it, the 
we could never have these t thou: So knowledge is not 
revealed by an entity that lies o side it. In this sense it i > 
called ; Cad (self-evident) Ngee 


Knowledge is ts Una differ ntiate xs | da) ‘ 
The fact that knowledge eats ealed by anything externa 
to it does not mean that - eveals itself. Were ae 
ledge self-revealing the same knowledge must be an object of 
itself. To suppose that it a t of itself is to deny that 
it is Paces dent An. objec that is inert can be reveale only 
by an entity hat is external to it. I f knowled; e is an object, 


at feast to th , it mu be reve se that whic 
is external to a Se uch a conclusion denies the self-evide nt 
Sips = 7 kno ie i eres -knowledg Or > 
ication ofthis i eG this is that it is not an object in any sense. So 
wledge is devoid of al nternal distinctions. This im lies 
at it is independent limitations.” nowledge we Ke 
P ai dsineiny, and Bien to it, d oe 
- distincti ons, | t must contai in itself some distinctio. n 
east in so far as it is limited. : has palcady. oan show 


Sit as svayarnjyoti is called drat ir. 
than cit is drfya (i Fe 
43.-—Svayarhjyo 
fen as akhanda 


~ 
Ss 
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how it is devoid of all distinctions. So it is not conditio 

by any thing external. From this it follows that it has nothing 

outside it. To posit anything ; outside it is to to limit it. So it is 
ec, having no interne sio1 al 8 face) outside it. 


knowledge is is iy, suay am- 

se view of 

Terults th (easy (illic 

th Cpe t aching that Brahman is satya, 
; | rly a Gre is stated know- 


Ter once - G me is 
ie cates he Up 


‘leds ye or) nitya, 
4 “as Brahm an 
of the universe. 


ne brief summary of how 
pager 6 9 it how 
itself 


Nor can a be held that I” is identical 
case t re would be no point in 


ii SS 108 Crs 


LV:P.S5) Pp: sce nilapitadyanubhavanam _ bhinnatvat 
naitma: apne vacyam, _svariipato | anubhavesu _ bhedapratiteh, 
pied aR Ayes Ge manabhavat. Naca janmavinafau bhedakalpakau. 

ste siddhipirvakatvena parasparafrayatvat. (It cannot be 
said ¢ Haetehetrer cestionl Serene vice and that of the yellow are not th 
same as wees. aCe t) since each percepti is different £ trom the ot 
because the difference in the nature of perception is not observec 
t -) praminat to enable us to posit difference on it. Produ 
and destruction do not prove difference. Since they pre 
difference the argument beg gs the question.) 





K aibadge is Not the Same « 


as such 
internal d st 


1s the 0D 


object. 


eeeiee ied But ‘ 
imited yf 


Hons: but 1 
know this’ it is the s ubject; an 
© consciousness. 


Be is. inotse calesnse But knowledge is. 


“She Gx Le 


s an individual thing and 

ties. Knowledge has no 
I’ is is Not so. In the experience “I 
and in. the sel f-consciousness as +< list 
Thus it is both subject and 


= ee - 
externa 


NO O} N- KNOWLEDGE (ACIT OR AJNANA) 


bes product fife ae 


thing external to it. Sc 


AS 

is othe: 

ledge eis Gh oe 
of both cit and acit. * 
acit. In order 
at ee 


1owle 


hae fi 
and acit. Cit is 


product of cit and acit. 


view that ‘I’ is the 
we feel a difficulty in 


a, is cr Welt a ae ee : 


A ioe 


c cs nothing 


| valanatmaka) 
oth subject and object. So it has 
have such gence it must 
In the knowled ite where it 
sane and it is not revealed by any- 
‘itn must hhave the character of know-— 
ect, and as such it must be the 
knowledge. The. thing that 
viously non-knowledge. Know-| 
s acit. ‘I’ shows the character 
| the product of both cit and 
a it is called cidacitsamvalan- 


Ein 3 ‘I’ as. the product of cit 
outside it. This 
$0, it is difficult to } hold that ‘I? is 
But we € cannot dispense with the 

cit and it; “merely because 
1¢ product of cit 


tting it u 
ow to iecconcils these Ps 


we paares@ nte 


Human Experience as a ee 8 yt 3a 
Hu n Sin perier ce eSpeansists of tece om 
9: 


j ng ; 





aes 
g there is no ‘I’, t nor is there expe 
ic Greg iD F) Ge eacion om i- 
ace gost agen ie 
ec in 
> | Now w 
pee te mus bel 
this it follows \ 
seed ey is) 


s of ‘the previous. Darsanas 
of Since terised by the complete 
edge. Th 1p esition. is not co ect. 
ic mpletely. devoid of kno ledge, then h 
“conscious of the fact that he | 


cof knowledge 

ere is knowled ge 

tet i) p kno knowledge. V ith 

in seep at Kon 2 ledge Se of Haat Wak 
there is the ab knov = 2 sleep. 

| sre imctn got 

knowl teshe Be in sleep: Now the question is, What is the nature 

ae One thing we know about it. During 

re objects of the waking and the dr eaming S. 

now edge in sleep is not U the ordinary type of 

s very nearly cit. (To inditate this idea it 





Rhee Dk 
THE DVAITA PHILOSOPHY AND ITS P PLACE IN 3 pee 
1 avidya ES It is responsible rt 
at ap es sIe=e, In order to peel aoe ‘it 


‘4 
made | evident by a self-evident 
baa This means that cit is during 


ae nee fact that there is. cit duri ng cep points to the eternal 
f cit, The fact ve there is knowledge in sleep 
E-evid cter of cit. The fact that there 
nanda aspect of cit. Cit as 
s ever-present in all the state 
s all states possible, because i 
So fae ae ow ae. is cit, and it has nothing 
external to it. If so, the is how are there different 
states. If there can be any answer to this question, then it. 
must be found with | ference ce to the experience of sleep itself, 
because it is aA) plained th eep has the other states in 
a latent form. So we have toe e further the case of sleep. 


Is There Anything in leep t to “Waking and Dream? — 
The. experience Gee is peculiar. It cannot be identified 
withiGenaGi? is infinite. Bu experience is finite because 
it is only the experience in sleep er is” absolute. But the 
5 experience is seaure fo ath | ecau it is the experience of 
‘sleep. It appears al vith dice | disappears when the 
sleep ceases. So pa thin: cause (upadana or 
material cu) a ate us use it is absolute. 
Te regard cit as cause pee ake it rel to the effect. So 
se of experience is something oth other than cit, It must 
ent whenever its effect is present, because’ it is the 
_appez s to come. | So the cause of 
rie 5 i ‘different from cit. What is it? 
Apparently there ist nothing in leep to tell us anything about it. 
So in order to answer the question we have to ‘examine if any- 
thing is. implied in the fates of the v aking st ate about sleep. 


‘. 
id 


Cause of the Experience in Sleep se eee , 
oA our ideas in waking about sleep m n lay he oyne ssed ed in the 


sentences ‘I slept happily and I knew nothing,’ We ‘e have 
:) 1VPS., p. 16. fobs 
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already drawn w ne | A | ication . 5s of ‘I lept Set a From them 


we have arrived a the nein that oe is in sleep cit with 
: a ep. now draw the implical 


ce omen is nee ee ledge 


that if sleep is 
is not the 


Paks ol "sn ies, 
ot relat ¢ to any other thing. 


ar 1S e to the know- 

= Hera ue does not 
o be known. But the knowledge 
r entity. In the same manner 
stee is mot relative to any 

> the k pe of a 

To imply this 

In this | term 

a stands for the 


awe wh rien sleep. So 

: ee SC ae cup orth ee and 

p | dg e experience reveals non- 
wledge. S rk He ae character of illumination. Cit is 
illumina So the experience isnot er indepen sie of cit. If 
on es a ae character of illumination. So 


1V.P.S., p. 69.—Yadyapyajiiana iti 
apyajfianam _ jivavacchedopadhi 
prada : TTathapi alnaorae amiatravacchinnasya 7 
pnada: a 1‘ isatspastavya avaharaya antahl karate 
arane vispastavy yavaharaya  sthiilasariramup 
bhedatuabhedepeseng 1. Pérvapiirvo; | 
at [It is however, previously, said that ajfiana 
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cit i ‘perie! €. essence of experience is 
cit itsell fon-k v is ill by experience. This 







idea ‘that it is illumined by cit. 

E fact _we n 1ay now state that there are two” 
ences in and the oe cit and non-knowledge (ajfana). 
The tc ehers of these cali ‘is responsible for the state of 
sleep. cr ; | 


Reeve 

The Function of A fina nad Sleep 

If ajaana i sleep” were: a non-entity and if it did not in 
any manner nnuenerc then there would be no sleep at all, 
and there eeouldib be nc - of other states. In that case there 
| xperience. The world, experience, © 
eed oe ferent states of life are all facts. Therefore it follows 
that sine : omchow ratenee) cit. Such an influence cannot 


take p the tandpoint of cit, because cit is akhanda. 
But there may b ce from the standpoint of ajfiana. From 
its point of v view it “aa s cit, and as a result of this cit 
appears as revea ing ajhana. Cit by itself does not reveal any- 


thing. It apf ass % be so onl from the standpoint of ajfdna. 
With this appearance it is is said to B 





s Si be the experience in sleep. Its 
appearance is fa 5 mrede ct of a. It does not belong to cit. 
To imply this et it is called davrtti, In this term avidya is 
the same as ajfiana a nd vrtti s stands fe yr the: idea that experience 

s product. W nay now conclude that ajfana is as necessary 
as cit itself for the appcaran ¢ of sleep. | x 


yr. wed 
is the condition t brings ; ae is really meant is that 


thkarana is t order, to_account for 
n mewaat fie ae (eyan ‘ 

itioned only by ajaana during slec, larly in wakin 

order to 8 nF oi. about clear experience vy ay the oss body aa 

3) Gre con¢ gon, Fro ym the di ference in the aadiona . 

: arg ed, because the us 






S, p. 61—Tadevam susuptau duhkh 
arthapattivedyau. Bhavar peiaeseaaide atma 
s la ae ee oe 
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and A a te need Two States 
‘IE all that is during sleep consists of cit and ajaana, then 
7 den Gh alia | n the basis of the other two states, 
id iemure Cit | is akhanda. It is the same ‘in all 
Sets of eac renee: a 


ana 
ee its ca pacities are” latent. They y 
ree? . In the other states 
rape): net states of waking 
hat eq) 


acter of cit more . explicit 
a ine in the forme ris f 
ort indicate this jnar at condi- 
to the subject is antahkarana. 
| i ilsep hes eae gives rise to antah- 
ante AY, karana con ditionin gives Gk to ue sub- 


ea a ik Jens 
a Dem the memory of sleep. The 


_anad dyanirvacaniyav vidya upa- 
hitatbein nimittam. ]fianasakt 
nr 


hokirtoae "Susupterantahl 
na tatra ear. Reg aharnkara the beg 
cat avidya is the ea cause. The presenc 
avidya is the efficient cause. The po powers know 
i do are both the forms. The infinite cit is the 
enjoying, and so on are the functions. Since sleep is characterised 
the destruction of antahkarana, it does not exist during sleep.) 





pioed 
30 THE DVAITI A PHILOSOPHY At ee PLACE ID THE ‘VEDANTA 


prehension of ‘I’ is y pecsuce’ here: Isenopela in 
eae are $ several C ee which are different 


sires aiftina ves 
di Seu names. These produc are the vec of experience. 


mnere ee different as <cts and ee They are al 
eir ground is one. It is cit. 
kd ae different das of life by means of 
one 1g umed that just like cit ajnana also i 
1 is ‘not consistent with the fact that 
cit has nothing outside it.’ So 
yEDs temies te “tg with cit. If so there is no reason why 
there should be different states. If we have to explain exper 
ence, then we have first to 1 ea this difficulty. In our attempt 
to do this we mayb reine that the difficulty is not final. 
cit as ak That there are states of life is also z 
jnana is | is the cause se of life. cannot be denied. 


The Relation emer Cit and. Aina 


= 


The relation between ee and ajftana may be determined 
by noting the implication of cit, Cit is akhanda.! There 


cam ie 


ince, 


world is me 


1From the standpoint of ae aa Feet tities are res nsible 
eye eT} They are cit and ajiiar meee as such i is a hande le 


davidya as sipannhotum afakyate. “‘Anitmano na 


given. Ie cannot be denied. Tei is ‘not in 


! jtanye sarvamap) aay 
irs as superim posed on Ca 
kalpani kenasrayatvena | ALTE gatvam 
te character of cit is not affected by an 
it as the basis of ; perim po ition. = 


EB ag ie 
nm, 
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a ly different from rom it. N 
ther tha t is nos ah Baie 
means that 


? ae eb d | 


it would not be 
e. As the cau: USE 
. e it is is sino sat 
unnot regard it aN 
reese ‘is. peas oneadinGe n fin ane 
not as d Petes, I 
to determine ajfiana as 
it ‘must. therefore be 
> ly this idea it is 
iya and ai gees 


ne OLE . hich is not al. £ s relating alain a + is 
mithya. The ke: ya relatic adhyasa or aropa. 


She Cemitnaen ct oO his - relatic sone aid to be superimposed 
astha a cit Ow pees adhy recien n, 


oe Op cit, in 
and to be liked. . So to 
t erimpc ose 


| eacctl The superimposition of cit 


otes ‘Avie avid yarn dan rate ral ‘ 
thisn He th bhavet. ines definitio 
of avidya is that it does not stand scrutiny. 
an entity.) Es : 
¢ The rerall mean meaning z Anirvacya is inexplicable. But 
term is oral ‘in Advaita Na a technical sense and it means sadasad- 


“VPS, Daas aed aad BE: asmninnan yarns se 
impose is to mistake or 
‘V.P.S., p. 14.—Pratit 
yojakatvat. (ure mere noti 
he ality. of it is not necess: 
y not be real. 
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oe acit se on e ae 8 wet he whole ot ape 
ence. The mutual superin of 


cae in Ser: 


ent ee A eivccamioad . on cit. But cit 
a, and it ¢ -as such superimposed on ajfana. 

Owing to the superim on of ajfana on it, it is suppose to 
be in relation to ajfar a mithyad sense. So while ajhana 
as ajhana is superim sed on cit, it is. only the relation of cit 
imposed on ajfiana.’ The thing that is 

: a. So both nee and the relation of cit 


een ‘it is clear that cit is 

‘ound of all that appears. As cit is 

innot be proved as such. For even the 

root presupposes this truth. Without cit there is no 

; ane x pramian a reveals a thing because it has the self: 
evident cit as its ground. By means of philosophical reflections 
we can only remove the ceptions regarding the truth.? 
So gee function 7 hilosophy is purely negative. To imply this 
phi called Advaita. In this term 


d oie cont ajfi nC | ecceads for the idea that It is 
not the truth. Thou; = 


2VEP-S up 14—dt ity Dre e i aivadhyasah. 
manastu svarupenapyaa ase events 7 nan is su rimposed 
only in a quiet | form, ie. oF ly atm is neared 
Anatman is superimposed also. s a whole anc rhe it gs not real.) 
DION fs 234.1 aptameva kk His cami. aradikamajananah 
ICL punah pra if CCI parthrta carajjusarpadikam parijt- 
Airsati... aan ca sati ityapraptasya brahman lip 
uyttasya samnsararya parihare ca hetubhii 2 ES am 2 janayatam 
ACE kuto pur rusar. eaten! itvasan (The man whog is 
; of the fact that he wea neck la ires 
le desires to avoid a De- n: 
and if the yes i 
an thoug Ay mone is aly 
ge which essentially unreal, 
were eed t aking 
A} De 102.—Tar] y va 47 
(Reflection is only the ea la 





ADVAITA VEDANTA 


rience implies that cit is the ground of all. A good study 
erience removes all our misconception, ; about cit. 


| EXPERIENCE (VRTTINANA) 
i Wes have ber that coca dge in ioe sense of the term 
Ss » Suay. jyoti and akhanda. If w 
0 5 fact it hey dimscule eaten that 
we co nmonly call knowledge to be no knowledge at all. It 
ee d knowle sate the ¢ it reveals obje SF Both th 
the nace yee we ordinar 
ising inact ype of knowledge it i 
tands- for idea that only a particular 
oui  knowled ds ige a the = cis) sense of 


veto is ae es it object. It is produce 
: | orga whe Le Soe when Scart 


na. Nel | ‘in eae 

ze be Grae are 
| subject. oT? i and ait 
on oe and iG Sob cere mithy oO 
ae nd its, ct are a tint osed on cit an 
are w ret mitl Bree 

Life consists of vrtti or vrttijnana and its objects. 7 

life is impossible t unless we suppose, at least for the 
that life is given as real. To regard life as real is 
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jana : and its objects as 
‘ obje ct. The ob ects chee eo: } 
into two classes. Some ne are re 
life. Other: TS are ot ae 
standpoint of ate eye 
n are not re 3 $ ae 
lusion aves ara Ice 
the point of view t life. 
man who had the ales 


a ieistane c i os a 
the ee life i alle aE 
whose mist: ubla from this standpoint 
. It is called bhrama. _ Among the objects of prama 
tv we. eee. come ar ; ih gcome, are Not. Those 
not ae abyects « 


aE 


object which 

i al causes.! The 

: it mane There 

man nes nS) ere ae a ana, Upamana, 
4 pet se Anupalabdh Q lao a a There nee =~ ap 


_circumstan 


A rapes arthapatt. patti 


agama in general al give rise to paroksa k 





-ADVAITA VEDANTA 


rise to a urtti 
tet cit itself 
pls - spe oe fol- 


% - presup Dositic n 
ound of all. tah. , 
ESCH At Is called pramatr 

the subject and caitanya is cit. 
Rarana it is called bck amana 
is in t obser is ealled 
Pat DO é of ¢ oie 
: infinitesimal 
I mental activities! 
a). A thing « of 

a D ae com 


y of the indi 


| 
e k err fare % 5 in actual contact 
to th cone, cite antabkarana 


ey peaeeee me ih 
ae aaeeh Rene a, then 
That there is contact 


at | i “re 1 ody. Ss 
. stant, as the stars. Sometimes 
rana is almos ay in contact with many « 
7 5 very quick. To have suc 
paeracar ica eS eee Chis . 
clusion follows the general Indian idea that fire moves fast.) 


AVeReSs p- Osan 4tmanah ie 2 soaharnka 
nadhikaranyaprat yapraty ape syat na tu dandideva ( 
samb ubandhapratyayah ie Gtman were the see cat 
ught to be the jue Igement ‘I am desire” 

* desir ‘I am desirous’ which relate j 
“dandi Eeoadatahal which relates danda to Devada 





take a | 
eas 


of ie ees ates : no Ge separate 

5 1eans that a Gai ontact with an = it 

; not leave eat in the body. It goes | to the o ject through 
IS. ide the be body. rrayeore n object it must hav 
Jet in the k th pares, rgans are such outlets. When- 
r there is any eon be vecn a Si gan and its object 
thkarana goes out t he se gan to the obj ect. 

I Ae antaet with ec ct 

abies This foo is called anta hkara vriti. It is a state of 
antahkarana. | Now ine | oint of sp me by the object 
there are two entities, (: a) he object ar and 10) e urtti of antah 
karana. The things np occupy, th the same point of space? 
are identical. So ate d the ortti become identical. 
function of the oe ti there is no knowledge of 

t. This means s non-knowledge of the 

ct. As it is already « explained ‘the non-knowledge of th 
object is not the absence of the knowledge of .the object. 
For to know that there is the absence of the knowledge of the 
ct is me ae coca ee tself. Therefore we have to 

| a th he foowlede of the object, there 

is ct _ This ajnana obscures 
the object. e in the object itself. 
To hold ‘that ge e pee - object, is not possible. 
The Bcuiect is the ae a It is not therefore the 


s “not bap, before there is 

r the non-knowledge of it. This 

Se of know edge. For to be con- 

-consciou of knowledg e itself and so 

kn Henc the non- cnowledge ge that recede $ 

; “bhauertipaja ae This is the ajidna of the | object in 
jana is revealed by saksi. So its object also is revealed 


a 


objects of a near the objects of si 


ge. revealed by saksi, 
same. Hence val aoe 
ne objects of ake The 
 vastu jfiatataya 
as unknown is reveal ( 





ADVAITA VEDANTA 


OTE « Th . only substratum of ajfiana is a 
the substratum of aja in the sense that the latter is 
sessed on it. Sa o the 1 view | that there is ies | the 
t reduces its Gert € po anya Te ’ 
the obje _visaya caitanya. T 
san in 


eee é ject pre : 
eT he yee ict ithe 
k Oe since to us fz ae 


caita Bar| Te eee aii Be 1 he : ya 1es 
oe owleaaea itanya is self- ‘a cae This is called 


a caitanya 


ole analysis by tak dhe pratyaksa 

k Peicee ‘of a jar. here is t oa ‘is not | a There 

oe cia in the cit that is its ground. The fe comes into 
1 the eyes of a per pient, ‘Alls. antahkarana goes 

| | pce it escumnes the 


oe :, ee a 
paraktakarena tasya 
eS be oy 


as condition 


; se ne qosenga is supeon 
t 4 € ly some object is are pr a 
i 35 Karaka 7 nenieteyo 
z Raraka and that of 


p ( vak. n ] i 
314 kar rae bes ‘it is the 


) Hananhattes when it is in contact 1 it 
ike ortti occas VNCa BE ‘ it manifests ane at 


V.P.S., p. 
aichbatioteitie ae ia 
tivisayam vyavasthitatvena eed 
Peacele that every Biss of akocy edge h 

“I ed on the is of tl r( h- 
’ + ch sumes urtti, anh as n pte ys 5 ears, and so on, 
determine the respective ot Jee 
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nt ‘of space. In the ortti 

! a. In t there is the visaya 

CREE GE of ¢t _vrtti the a hana in the vijaye 

+O} Asa result 0 th the pramana caitanya 

with es visaya caitanya. This identity is 

. = * 

f cit there s no difference in it as 
; ania: aie “eaitanya a and pramapa caitanya. Nor | 
| it need to be identical.’ ‘he difference in it is superimposed — 
ly from the standpc anes ajnana 3 and its products. After the E 
difference is made the necessity arises for identifying one cit” 
with a anc +h eI ct. Sa ea Y 
From the ic . pramana caitanya with the visaya — 
anya there iam che iden att of pramaty caitanya with the — 
1 caitanya. eee es dentity the subject (the knower) — 

the object as rea as. mself. From the standpoint 
identity the object also may be regarded as pratyaksa. 
entity of | pramay caitanya ith the visaya caitanya sireply 
; pat b both athe ea and o have only derived 7 

Their reality is the same as the 


as there is its ortti. There 
be many Sees feviton bject. Under particular condi- 
only particular ae an with the object become 
ksa, because there is, under such conditions, the writ. o 
properties along g with the ob ecl 
€ are some s that Sapte tyaksa. We havel 
ide which eS are prai eke, and which are not’ ac- 
ig to experience. The objects that Br not pratyaksa are~ 
as dharma, pabere (teri 6 dhs it), and so on. Among 
of pratyaksa kn knowledge some are external, such as 
some are internal, such as” pleasure. Th The object of 
sa must be present, when there is pratyaksa. 
thing is not different from its prop rties. The adkeites 
a sense organ and a apne, is not diffe ent from that 
the s organ and cog andthe pti) thing 
i, etween the or c 
ot + different. To i in gneend 
¢ organ and a substance ae salled. 
the same organ and the pro the 
yuktatadatmya and the ee pecreen. the 
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ca of the properties is samyuk ta- 


iy om ies a urtti reveals itself. To explain a 
uw : “to arr see eee | 
a kalpa a an ration of 


for ae che 

dl nt, ‘This 

Shen he person in n question is actually 
ient. The | percipien obtains the Decals 


same 


(wanes 


t he 5 the s same 


| invention the pesipien 
t man with the substan ” aspect of the past man an 


of the present su 
The. knowledge of the ide of the man is nirvikalpaka 
becaus ee hee ntity avs ca not involve the 
soe? poses Gk ‘substantive and attributive. Ie is 
lis ey i ct with nee 
Ww ne intention Aah [ 
i ea ot these man and 


karana (upadhi) Sa in this 
LV : Bea It is at the same 
( Gand) ee eyes) it is cz 
re eae body. Lh erefore “apn 


saksi also are different, ve each bo body has its own jiva 


aes pane prstyal oe. are many. The 
t sa. The 


hey are 


Tattvasuddhi says that nirvikalp naka is sanmatravisa yaka. 





eye (caksus), ear (sr ON Wasa 
ie : phelate : thr mega ir ot 
in th eir places in t ole oe rmer two 
asp them. If ey: ase 
ae “any contact between itsel 
the ear also needs to go to its object. Its « 
yaya-Vaisesikas su spose Aa ‘when a sound is 
es are formed and ey re ch the eerie a ; 
“Tek supposition see correct. If 
. Te d ‘not with © 


1s § ey te 
pro duced its \ DS 
e pratyaksa of the so 
ear is in eters only 
actual sound iis eet re 
hee ewes eon of the k 
a Son the light — 
Shave tos old that sound © 


] presupposes ee wave , between 
AC ia eee es unless i : s Pp ue 3S fo 
he ey ae oe 
ces | ihe ernal oe 
: case of pratyaksa, antah-— 
: 5 a 


the ee eee s antah, carat 


or 
Fee de riya is 
d is the abode of vritt k nowledge. 
t is made eae a by a verba 
take for instance the fo owing c : 
f ten men sté ieee The man who stan 
not know that he is the tenth. Somebody t tells him 
st he tenth. With the help of this statement he ‘sees 
| the tenth. There is the i of pramana 
ya aia. fo a seats o this there is the 
rramiaty caitanya also and ’ oe : 
pratyaksa. a: ae % 


that is instrumental may ce be So: 


ining 
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> involves the element of certainty. In 

: nisc A niscaya knowledge is that 

which is definite. — | en edge is niscaya. It may 
be right or wrong. y s a phase sof aniehhare. Antah- 
jar has other phase : (coi sm), smarana 


nd aan ( oub rrespo) ndir . to these 


ae 


Fe 


om ve Pente 3 on 
percipien m 


? aa 


g manner: We may 
or example. It has 
# kn owledge the 


( . re kn owledge destroys 
nana der peculiar ci ‘cumstances there is no vytti of the 
bject, “though the object i : is before he pees Consequently 

jana that is in the Bee not destroyed; ane 
e hranti. — pe LI Paige is bhrant 

are the cecmneences 

ey are in contact with 

; eyes to the shell. 


ee sin classification, The 
¢ ahamkara under buddhi. we 
d kara under mands. 
Vedanta Paribha. ( 34. 


na vartamanena va : vaki- 

h badhah. ... Pravrt ksoce 
ame BUC Rane vyapa ae 

ee ith: fete ] cayal ue ation is the destructio of a n 

with its pe esent effect Seblaion f realit 

the knowledge Thi Ine is not silver” is consider rec 

sublates, because it puts an end to the desire for D er 

up. On account « t the sublation there is the determination of 

mithyatva.) 





tit 
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defect of the eyes — nere is Tonly, oye 7 . 
and not as “ell, ‘at prtti Sehis’ is equi- 
glitterin something’. This vrtti destroys 
the corres ng ajfana in the object. As a result of this 
there ‘is ence of the prar tanya and the corres- 
ding visaye ‘caitanya. nis identity is the same as the 
! 2 Ea pes ‘his | “glittering something’ expres ;. 
Owing to 9 the « fect of the eyes there is” 
tt x indi m0 ‘this’? as shell. There-— 
ajfana that in the caitanya E the shell is not destroyed. — 
this circumstance the similari between the thing repre- 
by “this” and silver is appre chended. This leads to the 
station of the sar kara (mental 1 retentum) of silver, which | 
rcipient has p sly st 1. TI Ss sam: dra acts upon the | 
a aces piaesh Unde caitan ao | sh _ The ajfiina | 


is the samhskara of the vytti of silver. 
This samskara acts | Sh ji na that is j in the caitanya of | 
» urtti ‘this’. Thi Waar avidya ; evolves into the vytti 
silver. So there are silver the object and_ the vrtti of — 


ent by the sa { ercipient. E 
is m oy ed by antah There- — 


ato peri ~ Both silve 
are the products of pinene and ajfana is super-— 


sed on ¢ cit. ‘Saksi reveals them ee ma, because its — 


is st rimposed_ and therefore Feablate ated, even from the 
at Wher is see | iieovledge ‘This is 
s uytti ‘ this” 
ce “the ihr knowledge a a | 
The knowle € a is ‘is 
tie tema efi and ler app to 
knowledge when there is the co now 
, and that the ground of the t on ; 


is silver’ is a single piece of knowled 
two elements there are cue Ce his’, 
oduct of avidya hae is x a 
knowledge that is bhranti is 
lve is not Lehane in Be Bos 
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faspectlis|concerned ae as bhranti knowledge it is not devoid 
pean xplanation of bhranti is different from 
asath 7 and atmah h ati, botl Gi sila hold that bhranti has 

no object. “It is not anyat ak hy. it holds that the 

Bhi be for ear rex ient, , and anyathakhyati ¢ does 

)sitior ee ¢ ,_because it holds 

\owledge and the posi- 

cco ‘of two cases of 

NEY: of silver. 

that the bhranti 

it one who knows 

dge ‘This is 

as its ¢ i ae ‘is it bhranuit This 

question is answered in the fc ie ‘ing manner: That there is 
Pysilver corresponding to the knowledge is a fact _ But the silver 
exists ee so far as t 5 i S . With the orti it 

4 S aie n this s ¥ q % “raud asika. To regart rd 
§ F means that it xists “only in so far 

ff prama is not pratibhasika. 
-uptti and it continues to exist 
es to be. Itis s known by several percipients. 
blic. ‘The ‘silver in bhranti appea © GN to him who 
ee iwi of it 
| : ; 


= 


aey ‘bhrangt ates 
Sage ee 


sh ; 
Fo ee x 
The ou Cur 


da sanding Awe, Fi 
t is sublated its know vledge is ca 


eh old. ths 
ae the n n eee te Sea even : as prama is. : 
i tian is not real. It is @ ane ie. sada 


St aca iG is sublated. It is 


pas ape 1 ers 
It is not sadasat, because 


is not an object of 





THE DVAITA PR HILOSOPHY AND ITS FP PLACE IN THE oN) BDANTA 3 


to describe it so is a contradiction ie terms. So. d 
sadv na, anirvacya, mithya or anirvacani ya. 
idea this explanation of bhranti— j 


fh lreai E cikerete 
a sense cent coal circum- 
es i if tanuarena is Baie oe ¢ must be corr 
_In dream the circur stances, ar a ache 
is affected PA the £ that hi nas im yerfect sleeol 
| CHA karan Its Sek 
. Owing to sleep they do no ye rise to the 
oe were ora n There i is only the | 
0 substantive aspects of t hin The ajfana that 
the ¢ pramina caitanya is not c com ete d troyed. By the 
nce of sleep it ees ine. fres as there appear 
samskaras on the basis oi a memor y of the substantive 
of things. Finally ere knowledge that ‘It is so” 
9”. It is anirvacaniya khyati. ee. . 


The I. FUE of the Analysis of Pr Praty ? 
. g how there is Be Paral we have seen that vriti_ 
aoe pramana CZzve destroys the 
“ha he din’ ues how. 
ae Seauhe y is no urtti i, 
caita eye QD Nae: ba ‘ 7 
EDS | not 6 royed iy 1 E 
- It is this. Vitti itself or cit inp not uals 
nana. Vrtti is a sedi of ajfiana. So it. cannot 
Gt, reveals ajfiana. pokes: 10t iesray ajhana 
ing mani fested in urtti destroy There is 
ruction of ajfana in Rake cate of praty 
plete manifestation ation of cit as as Cc 
complete destruction of Gren } 
3 gisre lis. net complete manifestati 


bs itself gos not aes Tova a 

sce toys 4704 may be illust -atec 
en's double 
ad a mee at ae We have to 
ao Sun's rays by themselves are not 
¢ by themselves they make the appearance 
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Hane tion neo to reveal its object, b 
etre that aya caitanya. If 


- of this Postion a ie ood. ie is not athe 


ajfiana as a whole is at 
is the” vytti of Brah 
a 


mic roper waeine 
jana ee to ob 
aad all that is there, 


a we have understood 
nov edge is nothing but the identity of 
aspects cama caitanya and visaya caitan} a) and 
ete Gas has no independent reali its own 
eality is the same as that o of the visaya ed 
pee ee iew - that Sane perceive ob jects. ‘that, 
res the way to grasp the truth 


ANUMANA 


tnumina nfs the proximate cause of anumiti. Anumiti is 
ies wledge of the pr ; (sadhya ) and it is produced by 
; know packs of vyapti, the sixes and waeonses 
eae nce etwee and the proved “% and 
when th ‘Lawes uyapti is recogn ae the kn 
E vyapti pr oduces anun riti, ‘and it is anumana. The k 
ot yap (vyapti jnana) _anumiti through 
sion | samsk Gra). Soa So sarskara Q is th the help ( vyapa ¢ 
is to be produced by the peonilesfse of vyapti. ore there 
is anumiti this is v happens. The proof (het ul) is ok 
served. The observer has previously obtained xis v 
of vy | between ate proot (i) and the p 
fans previous ci vyapti is k 
rene SoG 
y pans ha Dllow 


e ob DSe@) ry yes smo) Ke 





46 THE DVAITA PHILOSOPHY AND 2 Eee Ne 


He has previously t Be 
ind fire. Smoke water 
bservation of smoke ek 
vyapti between smoke and fire isk cindl 
samskara he obtains the knowledge of | 
Here it is only the ki rst cl la n : 
it is oat § this knowle t is due owledge of — 
vyapt. The knowledge of the moun , ksa, because 
it is the identity of p a caitanye nd visaya cattanya. 
The Nyaya-Vai sikas di ish betwe ee Kinds of — 
vyapti, anvaya and vyatireka. a at i 
u e pr oor ead the proved. — k 1 ' ipti ; 
absence of the proved and the absenc e ae With | 
reference ® the inference _ of fire. smoke the vyapti — 
n smoke and fire is anva a an vyapti between the 
fre and the ie sence f smoke 3 is vyatireka. On the | 
of the distinction b Inara ese two kinds: of vyapti, they — 
old that there are three kinds of inumana : }: Revalanvayi, kevala- 
vyatireki ead anvaya vyat ae n keva vayi anumana only 
nvaya vyapt ‘is possible. For instance ae take the anu-— 
he cit is nameable, because 


we can have with -referenc 
and nameabili 


vyapti in this kind 
that between the | 
nowability. There i 
that exists: is” 

oid nameable. ee ons of 2 i 

nameable nor knowable. pices the reason that 

ana has eeu anvaya vyapt ‘it is callec Revalanvayi. \ aed 
evalavyatireki anuméana we can | nave only vyatireka 


ance we y take the anuman 
; because th ce 


> anvaya ey in this kind of anumana, because 
nc e of soul in the living b bodies is qu questi ioned, i 
§ not p ) illustrate the vyapti between the presen ce of life 
activities and t aie icnce of F soul. ee mum m 
possi e) le ( y Ww vyatirel ka U apis he 
absence ol oul 1 2a re ie 2 absence 6 t gol 


t 


can be illustrated by 
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has : neither soul nor life ac vi ‘y in in it. From this stand Doint 
S ant umn a ed kere vyatireki. In the case of anvaya 
tireki anumana both the eee ytis are possible. Taking the 
D Fete levn n is ¢ on fire because it has 
strated The vyapti (anvaya) 
CS pee le The 


i vai “we may note 
a E anumana | is wrong. 


Bee are only 
wn is 


in oe, 8 of anumina we 
roved | dge of the 
Ei Gaia © Poe 

i ot ae ink 


an ate whic 


apti “nee dently — oe yay i 


anvaya vyapt Gade aa nity a of 
is held “that every iene Gi 


aun [wo lasses: Anumana for 
ae a (carta) and anumana for 
nd class oe aaamane, 


subject (pratijna. The renter ‘is AY fire”. j 

cas of the pr Ha (): ‘because it has smoke’. 
TI ee of the illustration of vyapti © udaharana) 
there is s ake, then there is fire, for example the k 

On The statement of the application of vyapti. ( 

‘and so 0 (i.e. ? with smoke which is 10 variab] ] 

sel yt ) is this (mountain)’. And (5) The sta 

conclusion Gas “therefore is it so (i.e. provided y 





f Nyaya-Vais cae fe may | ts yo : 


only three 

0 s Se eae | 
udaharana o1 ‘a Ths ae idahananan heney? d 
So to hold that five mee erel are n cary ot Ges | 
by the law of economy of thought. — | aa 


The Use of Anumina 

| Anumana helps us 

1S superimposed posed on cit 

1S Rhanda. Some ee ae 

nection are the follov ine — T 

SC bjective pe el for example, the eae 5 Ip 
3 we world ise mithya Oa a io 

e \ je 


cause of wf niti. 
the “Enowled blance. x is proximately du 


is latter ee 


kn lOV 


Ley . He recog- 
s that cow and 
‘the know- 


>t avaya s a 
no’ ce oe is dap 
f the resemblance that 
€ present moment 
i ae 


2 ne ae aaeters in owiey case of 
the proved must be observed togeth 
have the knowledge of the gavaya’s resem- 
hat of the cow’s resemblance in He 


to the cow in the gavaya does not 
cow which has in it a resemblance to the 





e produces the know V- 
ene fee eet reduce Ge Ear 
| z suc neg -dge nic Bos 


a 
oes’ ee not DA pee 
= ment oo ge The sentence 
sense, becau ot ue akanksa. 
nere group of words 


VIT. comp! lete. 


3 aK not be See by any, 


ed is called yogyata. 
is sublated. The 
for in fan fance. 40 
‘operty cel fire and this 
Sones sentence a 
( uench with n 
5 ence } that quence 
, no sublated by any prama 


rhe ae words in a sentence must not be separated by 
undue ag ¢ time > The sia ongt being so o: Separal $ 
asa ti. For nstance the sentence ‘Bring @ jar 
¢ the aor ee is said ee a’ te tomorro 
the day after, Latter hag no meaning. In 


it the egaemects ie eS caning. 


The m ng of a sentence holds good od on ontygit if 
Sith the intheciint chen 
word ‘saindhava’ may be taken. It has two ‘meanings salt 


A 





and oe Soren a ae ee 6 om 
server to bring saindhava, what poe rere, Paisano 
to ear 3, Gc To brin eee are > word means c 


an a expression SUE Gai and ther por 
tion of the s| eaker bar tion of agama. 
The fact that as ioe a of a thi ng implies that 
there is some cali [an nt / word ing. Me 
here were no such relation, then a word would give rise to 
at all. The relation | mT n a word at 7 
t Sa is slo tti. The relation may be primary 
guy r ed Sakti. _ For instance” 3 
he word peavite en. The word denotes the thing, 
jar. 2 Ce a primary relation | ec ‘the word 
and the thing. : eee yen oe . 
Ir ois Ceara a point is to be nc A thing is called. 
Decé cr BaaeS, ore to Colts as mess’. So in place 
t | ar- 
Io > the thing se 
ne He involved in 


ten rae 
Ing of the word je 
to ae that 
The particular jars are 
denoted by < a single 
To ee it my nea 1ere 
f the problem. 1G He CNT a aa 
S the universal, ‘: 
to the par cular j in qt es 
apart from the part cular } So V Fonte 
He word the parton also ai naturall 
at only a particular is the meaning of a 
ord to. that particular and in this case the 
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en diem mear ning is 
canvord imate 
piece 


word and i sor i eld 
cope = Teal fim Ge ‘standpoint of ‘in 
tion, the relation between aw ord ‘meaning is 
laksitalaksana-vytti. Th e form 3 trated 
for instance the stat 
Ganges’. It may b 
order to indicate tha 
“statement by itself | 
the bed. of a river. But the 
view, and this view 5 alts 
justification the phrase ‘on 
‘on the bank of the 


rectly connected “i 
Sera: en the phras« 


the 1 ‘dhitn hemean 0 ee ‘is, me 

thing that is eee ‘panel is only | 

1 betwe e word in question and the thing w 
laksit-la ksana-vrtti. This 05 


s meaning is 


ita 
he wel known Sansa 
Si oie first a word mee 
ch a word to be the Sanskrit 
ra V cans a bee. And through this word 
here ‘D: pression “two | R’s’ Tenth Geely for the insect a 
in n this c case the relation between the "primary meaning of 
on, ie. th 's, and the final secondary meaning, i.e. 
ly indire For, a reason the relation 
| | bee is alte) te 
Tier can “be “dati into three 
a, ajahallaksana, and jahadajahallaksana. 





tion is | made | from oe standpo’ sarees 
y nit in, g in or | from tt secon 
between the word and secon ary meaning is 
n r | _ by taking for 


the ifies a 3 directl ing “Not to” eat food offered” 

my. So the mea ge ‘sta s ‘do not eat | 

d by an enemy’ a nd 0 ; 

incl te ihe primary ene “T | 
between the statement and n ning ‘is oan ee i 
) ee means the: second: pene that abandons the - 


if is prime ary anin dM clude: 
then the relation b the word ale rn meaning 
i led PinalakanaeeThis may be illustrated by taking for 
e the sen ae fro sasts” 
by a farmer to his servant. The farmer does not of course 
:n th lat birds for “aes 5 . 


the corn musth 


from any eters destroy it. In this 


meaning of ‘the ment “protecting | 

O il cate this idea 
ning is called 

ndar meaning oa i. 


abandon the ee 
Q aspect 0 of pe 


this Raicient t eral meaning lat’ is the 
The Crez apeane ea omnij tay . 
the raiidualieoultod sO ee 
ie sg cuded and noe i 
y. So the statement teaches the identit 
a idual. This ieee imp 
(ne pror I Or are op 
V idual. ak not ide a1 So 
he 1 eaning the statement is not eae aaa 
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Pramane because it belongs to the 
aaa eae ident So the iden 
Hie is a fact suc vos identity is it 
Bere this question we must aba 
of the two terms ‘that’ oo “thou. 
ay ‘we must understanc 
Bee f eeee ae by ‘thou’ 


Now ‘At is ¢z 


ng which is found to be 
) clot, “wre emake thloneg 


: es is arth 
drstarthapatti aaa 


Maha att she fire Pa AY Be 
aay son ie bh anti, ait is silver’. 
take th fH si cr he fi ED Cit tb a bce NG ne na 
which are _inconsist ent with each other. Th 
Sa is a fact. And the le 
mits is not ee Either is Teapesatle 
the other. But both pieces of knowledge al 
es 1 8 presme something in order to remove 
eM do this as follows: the silver is not 
2 ‘this is not silver’. It is not 
Ie OVISCL of bhranti. It is not peau a al, 
ib a thing as real-unreal is a contradicti 
te rms. Th . ver is something other than rea al, 
unreal or ee ener 2). This presumption re- 
moves the inconsistency between the two kinds of knowledge. 
Sir ice. these Hinds of knowledge are pratyaksa the presumption 





eh Teams rte ides that 
x Ve knot ow that r miser’ 


SrTutartha patti b 


The Use of Arthapatti 7 pata, Ee 
_We Rees seen how ie | S Ce erapat the world is 
rmined ps 1 , indirectly the idea th 

Soe preiye. 8 d how in e idea that ci 


a sneer 
light to 
ar, fae ipa is not eee then | 
re gs that thee ee © Ge Gees 
| or Gee moceporeten n ee t the jar lea 


is. “RT TT 
a one Dpr 


e ars fete there is no peat 
e of the absence of a thing. The 
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of a sense ae there can ao no relation between a 
pence oengaud Ue the absence of a thing. A sense organ c 


Deping conic nat a positive entity. So the supposition of the 
ay es glo Geta ae entity 


| ae ee say be “i istrated 
_ absence « of a a oa the ground. The 
ground. * =e ee ibs 


whi ke ee ‘How does 
kd can Des cuiticseth _ Si are 
ledge which is devoid both of truth ead of sau and the 
‘soundness of the cause generates oe andiays The soundness 
of oximate cause is not erent from the cause itself. 
gion Nyaa fesika to the question. 
ver the cause of truth is other than the 
ce D ena “paratah).. This answer un- 
1 cause | from its soundness. This separa- 
eric A cause without soundness is 
means that soundness is not other than th 
Oo y reduces itself to th 
c hones he is not different 
! implication of this answer is that a 
3 dge eaettness true knowledge. Tc 
the Sith of knowlec ge does not require a sepa 
os cause. The cause is Bye nature sound. It i 
how the cause can generate the bare knowledge 
The cause of knowledge produces true k 
cause of knowledge is also the cause of | a 
truth does not require any outside condition 
the production o of truth is called svata 
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How is the Truth of Knowledge Determii 
T wo alternatives by ‘cin co 


is the validity of | knowled € vets , 
rage of Ss owledg sae sey by ta 


: nee a re: nie is unde 
that it offers no § solution oa ne: 


‘iven ie ue. met 


Sandy dan Gee © oe 
} re truth hen milter is 


I bo 
! ics ae Se iicon a 
| 1o.10 OA ata perienc 
in. whose See ve witho 
; and act up to We may ta 
ot begin to “esl the. perce 
ly, without any doubt Zaher at uth of knowledge, 
,. ae any ae andi experiences ‘strong! ene a 
the | of the Knowledge in question’ is: given along with 
eines itself. If it can be given in “one” instance Rots 
> 1t must be equally so in all. O€ : _knc Ww 
. that sometimes we jhave to 
atfoe instance the knov 
a thinker. In such circumstances the ‘re 
1 of knowledge is removed Dy Ak . owledge ‘of 
se truth is given along with k: svata 
ence to such Pacteeea nustimake) cure that 
ruth itself is not det 2 by the knowledge of coherences and 
that the function of rence consists only in | removing @ 
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So the Nya a-Vaisesika’s answer to the question reduces itself 
to the Beene ternative. “that the truth of } knowledge is giver 
along with knowledge itself. We have already seen, in criticising 
the first Thee this is the correct answer to the 
question. Therefore t me a ledge» Thi ete saa 


oI he i , So aa Ge 
eee s ris vind tes Knowle i 
ss rennie 0 cause that is other than 
na. And for its knowledge it does 

that } other than that a 


are 


hes Ge eee Adie in 
is not prama HES CDCR in 


72. 


t from the 


edge is made eter vider apra amanye 
oe 


somthing ta 8 “pote dan at h makes 
n ideas apriminya with 


t<ion 1S Ca lled 


)? of the P ramana Consists in in Revealing the 
vel 1 thing in W e aie Result of the 
ma Gi ab a aaa AGaoee Each on the Other 
manas CARRE a “ign and Ct 

iat in he ee manner. “The pra a 54 \ 
iL am a man’ "stands ie ibe eects) a HED 2 which 
errands dy wi a “man” 
ae ‘There can be no ‘idea ‘of sjdenny “tll ess there is the 

mutual superimp of atman and anatman. ‘- 
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why 


ee aie pure, for stance the fact that it is not the sub- 
ject in ees slee Pp. ‘This is a case of anumana. It 
being not a subject. Atman is pure. Just 
ject it is not determined. The fact that 

s the result of the mutual superimposition of 

atman. In the same way the fact that it is not 

is the ane of superimposition. 

inane e. It appears to be the subject of experience. 
Both t these are facts. But they contradict each other. In order 
to remove contradiction we have to presume the mutual super- 
of atm an and anatman. This is a case of artha- 

her the fact of superimposition is itself the result of 

super perim position. For atman is pure. To suppose that it is 

i © superimpose superimposition on it. 

ould perform sacrifice” is a passage of the 

‘contained in this passage is the result of 

superimposit sition. Unless the Brahmin caste, and so on are super- 
ee d on Gtman, the command of the Veda cannot take place. 
~-Upan ana and « nupalabdhi also are the results of the mutual 
superimposition of atman and anatman. Otherwise we cannot 
m cies th > judgmen there is gavaya's resemblance in the cow’ 
sci pee 13 not 0 the ground’. Resemblance and absence 


appear becau: “they are superimposed on atman. 


y REAL (PRAMEY 4) 


‘led by a pramana. It is 
yeyas. Some prameyas 
real from the stand- 

‘ these prameyas are 
leeake It is ab- 
aharika prameyas.. 

e other praminas 


the subj i experien at ihe skin and dreaming states, 
& g ; 


y- 


- 
Ps. 


=m 


> 
a+ 
* 


ay genera. There- 
java _pramana © 


tara. It is sublated — 

paran narthika pra- 

1a, agama, upamana, 
yavaharika thin 


ae ee the paran = Bk 


a 


vf wt 


“4 


eae ‘ 


ros 





Is _Paramarthika, 
marthika 

For 1 

es gv with “TI Th 

a) gan 
‘aehunetieas 
conclude feu 


of on cit ae G 

its natural — 
characteristics Iti 

name and { form. | 

a a 


ther ula it is 
assumes a eee 


J jane as aS 


pee 


the th hing. 


a thing has 


T 


ee 


lls that the 
but caitenya, So y we may 


ee 


; m the world 
ae PAS os 


oeoie ae these 

hen it obtains a a fresh 

ae with a particular f¢ orm 

_the same’ assumes another form 
said to be another ¢ thing, say, a jar. 
ar name and f uate wing to the op 
on it. The things, the ‘operation of wi 

Siete and { oe ae aa to be the 


its causes, the world also has its 


auses, because it has mare and ama, 





g 2 and aris ae 
that it is not the sub- 

a case of anumana, It 

t. Atman is pure. Just 
determined. The fact that 
¢ mutual superimposition of 
¢ way the fact that it is not 

. ult of s mposition, 

_diman is ee ‘it appears to be the subject of experience. . 
Both these ? ccneadiet each other. In order 
<2 Renove ca ontradictic to presume the mutual super- — 

“a _ This is a case of arth 


mec ae a OSE a ss 
Srahmin sho crifice’ is a passa e of the — 
ae thought ‘con iy passage *P nef he of 
fn Caste, and so on are super- 
n ‘on atman, the eriaad ol of the Veda cannot take ee 
Upmann an palabdhi : also_are > the results of the mutual ~ 
Superi ion of eman nd anat _ Otherwise we cannot — 

a) esemblance in the cow’ 
gr foe Res mblance and absence | 


Drameug 


me my a 


*yavaharika pram 
2+ some other pram: 
ae tka f 1? ‘ N 
fas. A vyavaharik @ pramana 
t of vyavaha a. It is sublated 
a. Grthika. Aw, Ps “pra 
1, a gesimiens, ieene, ut 
@ th. 
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.' s panera ate {tl ‘ 
Bee an’ Heathens with “That thou art which tells th 
ind ciate essence is noth: bates a. So we 
: is absolutely real; ands the things that 


NNes Dears 


; the! ground Seam 
ARs ey oh th ) ED ave is called relinacm, 


e of dae ee 

t ; 1g in the WOI 

gh it Participates 

s evident in the fact 
Said to ‘be’, >» C 
‘Brshman. fe 


ae ayer : 


C aE Left to eee it is de 

3 ama - and | fo: 
rope Tea g in eee worlc 
i be Wee when it of 
There a with a p: 


he same assumes 


tion of 

bring Sten a 

th thing. yrs ye a a ‘ 
causes, | 2 it has name ; 





of tego ye ‘This Be a “case of a oe It 

jtman as aie not a sub ect. _Atman is pure. Just 
t the subject is not determined. The fact that 
m erimposition of 

act that it is no 


su ject of experience. 
ich other. In order 


are f. radict €z 
col wadiction we Bye presume. the mutual super- 
fe J a is a case of eee 


\ | aa is a passage of ‘the 
The ati convened fi passage is the result o} 
nposition. Unless’ the Brahrain cas te, and so on are super- 
on dtman, the command of the Veda cannot take place. 
-and anupalabdhi also a rT ults of the mutua 
ion of atman and , 


_ they Ce i 
They ae) and so on. Alll these 
on ¢ aitanya. Caitanya is para amarthi 
~ Some pramanas reveal the vyavaharii 
ey are vyavaharika { (AR UG nas. some : 
vled; ‘of the { arthika eya. Ther 
| pramanas A vyau ERG: raman 
standpoint of vya he a eae ed 
the paramarthika. A rien ne 
Pratyal Rsa, Geen p 
that re eal Ghe vya / 





sae EE Nes 


ge 2 the C Bare ogya b 
perore this [the \ 
oa 8 Ga 
es nod eee 
olute ? real; and tl nye 
€ relatively real. Of these me ; 
the groun Soe ae eee ren 
co is called Brahman. 


arthi ena and ananda. It is 
os wholeg oie i 5 SUBS 


"aid ‘ out 


sas ee t andi 
ananda. This is evident in th 


liked. It is said Rees ‘be’, bec 
e Sah aspect of Brahman. It 
| participate A the cit 
‘to Be ‘liked’, because it 
then OF the 5. 


Left to itself it 
I 1; rupa, 0 name and ayaa 
ng in as aver has 1 


The eS a piece o 0 we clay ithe a P 
ar name. If the same assumes 

3 an, 39 name, it is said to be ai ne hi 
thing acca a eeiorcct name anc 
tion ot oust things on it. The thi 
bring a fr ech resh name ¢ and form, 
the aa ng. Just as a thing has its causes S, the worl 
causes, because it has name and form. 
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es of the “ec Nini, U pidina a 


The ficient ee (nin a 
ng to have a fre a 


f the pot-maker with PS rareta ia hoe 
ant ties clay is the material c pot-maker is the © 
quSe use andthe jar i the product is with the jar, so _ 
h the world. T The wor ae is a. product because it has a 
nd a ee Brahm: a pro 


of th Sant is called me 

has the knowledge of the — 
> pre oduces, the Creator of the — 
anifol the ae and the forma 


of the eeaald; atic i 
a pect soul _ cannot be 
full the 


faite a hing is to happen and under what 4 
se ‘must be omniscient. But by the me Lnowledge of the | 
d He cannot produce the world. — have sufficient 
we to do it. _ Sine ae oe : Sate et ar 

é Bormal Same : mal. 


. ceri powers ak or nu ne 3 acini 
here in athe as at oe ent the work of © 
6 ga ae ‘that ae ds 


mnip resent. 


; the eon is Sey arvajiia, 


plained how ajfiana evolves - a hen a 
spond are ihe ceaiersnt es caus cia 
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Brahman as s reflected in ajfdna is called sa 
Bahn as reflected in ajnana 1s regs 


oe 


ieee | Cause of the World 
srahm: The world is the 
pecan Brahman. 
_ cause a the world. 

3 basis al 


Manner ch 
* Belin ae gees ee 
< a oe 


re: ae 
f arg i crretnS ni on 
> that the world is 


4 tS, ene sides 1s 


“They 
the Creator must know all | ee a the world 

5 Gia nese power aoe 1e youd Hence they 
he Coton omniscient and om. 

ir t Tol ne t sound. = oe vorld 


1 core Aen. 
SUA SS MCC SCATIOR TEA CE 
nanatirohitah ethan rakareapeinale ire bhedena 


7 fees aoe at : 





oe s 
ch Nghe: s es Beeyac diterent 
ower, Je ites so on. This im plies » properties — Y 
somewhere. The individu: as perfect know. 
wer and so ae is God. Pasi a ; hid = ~ 
a g this view we “may note nothing. — 
based on Beas : D0 ition hap e gradation a 
goo od prope erties = impli their perfectio in s : 1e entity. This 
BSS the If th ‘grada tion of ood 
qualiti S , then the gradation of bad qualities 
also must ae vithelfa fullness of badness somewhe re. The enti 
In W ec the ba pails are ll nust be ‘th 
od quate are perfect. So the Ses is supposed to 
odiment of all Pas” S st be an rbodiment of 


| urther a the sake of — 
suppose Shady tha ath s all perfections. © 
itis iimposs a Speer how yw it is the Creator of — 
There is no reason ae oe Eau must be the 


lar arguments that : are advanced to prove God may bel 
| in the same manners Sie e may conclude that no 
anumina c can prove the Creator. Bu anumana is not useless. 
Though it is not by itself conclusive, if it is helped by the 
‘ Veda the validity of rich i h is self-evident, then 
eal the existence of the | Creat eator. The anumiana — 

by the teaching of the Veda cannot be refuted. 

that seem to refute it b coun falsified by the) 


) the anumana that t deals with t do Cet the werk is) 
rmined to be a erate Pal ren it is ‘supported by 
Her ae eon the tz trols pramanya ' the Veda is 


ecial feature 
ysterr cin gram Fic called V 
d by this feature. as Fs 
nd it real significance of he self fea 
st note the following considerations. 
that the | as to support anumana is not to deny the 
importance of anumana; nor is it to dispense with vena 


1eT72DiCae Sy 
AY Eds, pp. 212-13. 
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since te V s ae 


Prop See SOY 


re C28 ob pip o 


is in errr 


Bae certain pro DE erties 2 d1 ns ae 
P 2: 
prop erties — ; 


- about the 
yles ots Oe must h 


we must | 


se 


ca: esr de 


yes rise to the Enow cee 


ey must be su 
So it tis f% be ‘interpr 
h dhe cite other pramanas. he 
ees is the work of a anumina, 
teaches Brahman, the system of 


y- y- Without this system the Veda 


a g i 
: anes Eigieee as 4 ihe 
; has $1 Y 10 F Ore COPE 
es leads to contra- 
x t must either be 


_mus qua it 
a ro ane ink it is that 


1 SUPP OSS that it has pro- 

1 with it. “But this supposition 
it : Propericsy then they 
re cal with it, then it has 
id that Brahman is proper opertyless 
magine that sinh ryless thing 
We may ua a thing 


| ae a af Be y- But 
: ves? hen must be 


In the former 


is cance In the latter 


st. attr ibute Properties to properties endlessly or 
former aca we eng TERS fe 
s in question, since each 


perties are propertyless. TH the 
at the final conception of the 
entity ry is explained by anot 


ate oxen and consequently no entity is detern 
the latter at least some property is conceived to 
On this analogy it is easy to conceive of Brahman as property 


1V.P.S., pp. 217-22. 
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Br ahman as ite Citas Deas as omni cient, 


iditioned by SS : 
s described do not belong to 
agxcernal sole T erefore t ey 


e Material Cres o the World — 
‘It is clear from the previous ideas that (5 | 
) phic me iaelte universe evolves. Aji is the material 
ao 


f i: ‘ 
The. SUH eatko (ax! | bjective factors 


Bias: as ae cae is Ke a ze 
a sense the result f the operat 
the Creator and the create mee 1 
me eee The 
reas the created is 1 pee 


This meanss that the f 


Creator i is called n a ‘and that which fo 
pos acide ina ee oe gay ae “different 


if knows all 
s due to every 


GREG of 


1 se of air. Sound, 
i, eee. colour and taste are those o 
uch, colour, Le ome cdour ae. c those of 





— A 


organs, cat CE, Gi tongue and nose. The satva aspect 
space c wh va guna gives rise to antahkar 
Each of the - | an eeinecu combination of rajas, forms 
in ed ‘the material cause of the five motor organs 
dr peech, Bae feet, the prpan of excretion al 
the organ of sex. The PE Ee | 
yh A — : prana , apan 1a, 
ee in combi- 
ae ee ed 


sult of tv division ‘the ere 
half and our one-eighth ce ns of the 

ext the half person of each element is mixed 
po ) s of othe TaEcic ments. Fone 
| her with ae nalf 
isa c the pancirk Ue, 
s of pancirkarana there is 
: V1 blkian, Next, one half is 
5 Gari into four equal par So, 38 result of the two-fold 
~ division, there = are five” DO Pond of aioe: one half and four 
one-eighth | parts. : he other fou also are similarly 
divided. Further, to th sind vided half eee E space Bee is added 


ixec ate Caan, Nt dee Gee 6 called t aus ‘a 
age r to the five pure elements, there are fiy 


-7 


krta i.e. not pancik 
They eee c to the ati body (linga farira), of a jiva. 
bod a consists of the five pure elements, manas, bu 
sensory organs and five motor organs. This body 

for the in Se malaien of a piua. Though a jiva 
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7 ‘a a | ments 
ria elements mbinato 


) on 
U thes te the gross \ dies ae a Gobi There are 
bodies, jarayuja, anda; edaja, and udbhija. 
a area is jarayuja in the C that he comes from 
the bodies of the ees that come out of eggs 
The bodies oe nsects that take rise from perspira- 


Sony ee aja. The bodies f plants” that come out of the 
arth aren 14 vv abh ja? Pie i % ms 7 


7 


Brahman and Maya Together Fie Gieand of the World aa 
It is already ind rid consists of five as ects 
—it is (asti), it a roam | liked (priya), it has form — x 
(riipa) and name (nama). Of them: the first three are of 
B and a t two. are of maya. An object appears — 
C these aspects be: cause both B 1 aman 2 and maya form 
the gr of the world.’ Differen ent followers of Sankaracarya | 
offer rent su Tee explain 10W th Brahman and 
maya { the g ee a at ome hold that Brahman 
and maya ute Gin dana karanas) of the world | 

of a. ; suppose that Brahman > 
a cau se of i different senses. 
wer of Brahman. | 
is the 1 tld only throu h 
aya, V is ie ao er. wee at maya is the 
aterial cause of the ‘world. It is MESA posed on Brahman. It 
pi 
e basis of the Yedicg caching: teaching Advait a thinkers hold ‘that F 
mself creates the fi deamibiras ‘ling arira and the gross 
iranyagarbha and tough nh the medium: mee iienyere la 
or the world. ‘ets Peas. - 
1Kers classify ty trees also also along with creatures. 
196.—Vimatam jagat abhi ~an ritto) adanake al ua 
Pr yi nitatvat. Aogataibadatariga adi ivat. (Th 
worl ion is that which has the same entity as efficient 
and material use . is Be tieed | by one who ne know- 
ec tor i pleasure, pain, at attachment, hatred, and. so on, 


ya atmana eva TAGE TD 
nu tman itself which is qualified by 
nd so on—is the efficient cause of pleasure, and so on.) 
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ee than that of Brahman. In this sense 
S.4 the ; cause of the world. In all the 
ought is ho ver commons itis that alent is 
the world in the primary sense of the 

i oes oly i Adis cosanthigy cous 


fi ae = 
2 causal form. Of 
p c ere oan 


proc uct is 0 of 1 
rs. oo 


{asaya 
led because the 


krta, treta, is and kali 
ies it is a a day for } 
ieee ics amare Bole eer 
d ‘ release casc pe is atyan. 
este ay ee called n ARti. his if an individual 
a St, 


The system “oh Advaita presents two theories of jiva. 
@)! There is on veGhuie vada (2) There are many 
jivas (bahu jiva ot was former holds that je is the 
caitanya that reflects in avidya.* The Lae holds that it is 
the caitanya that reflects in antahkarana. There are several 
antahkaranas and therefore there are several jivas. 


| 1V.PS., p. se Ate cinmatrasritamajha 
Sritamityucyate. though ajfana is in pu 
to jiva and eine it is said to be in the fiva +) 
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A jiva is evident ee Be ts “essence it is Mautanya itself. 
Its life consists of three states, aking, dreaming and sleeping. 
In the waking state Sat | experience caused by the external 
sense organs» thka n dream it has the experience 
caused by only anta M ifn sleep it has the experience 

sed by avr t realises that all that is is ca/tanya, 
then it is free rom individuality and is Brahman Itself. 
ia oie a4 


THE DISCIPLID "REQUIRED FOR REALISING BRAHMAN 


If Brahman. 5 Reel ¢ Reality, then It is to be realised as 
such by a jiva. If a jiva cannot realise the truth, then that 
Groene is the only Reality becomes a mere supposition and 

oses all practical — a ue. The ‘Advaita thinkers consider that 
it is c quite within the reach every jiva to realise its own self 
as Bra man. On this § sitet that in the past there 


groun 
were many who realised “Delhm, Similarly they hold that 
a en at oe Gees andl future time there may be jivas who 


yrahman an va requires to be fit. A jiva who is 
ee fecha: the things of the Id cannot be in a posi- 
tion even to conceive of Brahman as the sole reality, and 
realising Brahman 8 out of the. r 
The first step towards realisatio: sts in clearly discrimi- 
ae). between abiding and evanescent ¢ tities (nit anitya vastu 
Beka) This discrimination really chec wat ES attachment 
to the things Picci ' F oat. ix. — 4 
__ Detachment is the “result 0 crimination. — 
Yecomes more and more intensive the ee ne 
ie more intensive. With tachmen 
jiva comes nearer rea isatio 2 He 
eo or det eehinent 


1V.P.S., me NOURI adhai meine d fees 
hutihaladva bahusrutatvabuddhyava atra pravartate r 
a farmuh ‘Riacetah ah are bhii 
7 aknoti. (He who, bein ng devo ‘ St hen ness b 
ity or by the thought that he knows much, 
iter B bps, cannot carved know the sclé al es Brah: 
thought is not directed inwardly and he is attached to 





‘ADVAITA VEDANTA 


oF “no thin ing to fear. Asa result of this the jiva 
} pio mind, c¢ oe sto and 


ch is guished by such v 
ee its own and t rid | of a 
its desire ym is tely a ‘The 
Pe eee the fourth Sate 
that_ make a jiva fitted to realise 
: hey. c en the abiding and 
the evanescent, detachment, the es such as equanimity of 
Ri mind, and desire for freedom. | aS is stage by reflection 
wig . ole <: iat 
Ba VPS. a —Naca wa yam Brahman) avagat yagate va- 
a. 7a jancecht praca ata iti. ree eee itapara atvena va 
- avagate aoe tadiccho It cannot be s: 
_ that the desire for knowled ot 
~ Brahman i is known or not. I 


ees in an ‘unstable way. iene ae 2 ae 
oe VPS aap. 102.—Yadyapi _Bral : ora kafam.  Sabdasca 
e es fete Pere Keareinerenene samarthah Tathap duritaih  cittakrta 
viparitapravrtich visayasambhavanaya onan yadit v, paritabhiavanay ya 
a pratibend hah sambhavati. Tato sen ap ubhavo na- 
- jayate. Tatra aframadharmanusphanat duritapagar al . Samiadisevanat 
R - cittasya viparitapravrtia Manana akena tal kena fiva- 
Bosh yaiheeenes ‘visa sambhaoana nirasyate. Nididhyasa- 
fe, smart anirdha aranasamartha- 
cit f hada DRE hate roksam jianam 
r eats Beene pratitisthati. (Br is. er, self-evident. The 
testimony can ‘produce the immediate rot of aS Yet, 
‘si activities mote the citta, not ive 
thought tetee- imp sabi oes ‘the fark. a : 
1¢ identi jot body, senses, and so on, there is obstruc- 
. So there is not able, and immediate knowled ge. Such 
_ happen ag manner. By the practice of 
the du es a vatrama re ae ce removed. By the practice of 
equan imity 0 mind and so activities of of citta in the wrong 

I possbil a which is the sa 
Ae ae truth 


5 Ge stab 
houghts | and in grasping, 


the correct understanding ae ae t Up. anisads. ) 
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rr ye a ‘en 

(manana), meditation (nididhya 0 a), and 1¢ rig e unde 
standi truth as given y sre (frat ‘av vana), in anita fe 
hman. It is the same as Brahman. This i is 
ag Fa 


(We rahma bhava). 


Jivanmuru (Freedom in Bon sdage ey a? 
jiva realises Brahman | ‘thro gh_its_ antahkarana. The 
is called a antimasaksatkara. Th term stands for the 
a of pratyaksa which | bout freedom. This pratyaksa- 
happens to a jiva when it is in body. Even after this 
ratyaksa a jiva may remain in the bod = 
it is not subject to bodil ean litions. For i in this case | 
na that was Zespon ible ea nage is already des-_ 
) realise of Brahman. But there lingers an 
of ajfana : cause | > for the appearance of the ~ 
This is evident by the Ga okt, the jiva can realise 
Sao its antahkarana which is in its present _ 
na contin o long as the jiva’s 
: e of which ajaana appears as the 
inues. When ie kart er ajfiana is completely — 
Till then though the ji Sane tie. body it is 
free. This stage is called jiu nmukti It Une, 
nce 3 the fact that t ee jeune be complete _ 


\ jiva as mukta is ane ae 
ture it is ever mukta. sense of Conia aa 
. By the destru ction of ajfiina its mit ya of bonda; 
1s remoy ved and all that remains 1s geod 
all distinct 11ONns. 


is not mere ©, Tew of 
: It a ei: 


sees 


inquiry. 
‘ibhih I is garue iparyai 
satkare jate api apra ya- 
ayale: t [Though there is the realieo 
e truth “all th 1 ; ppearan eC of the prarabdha Kee 
resp onsible he individual) as there is a \ 
AVIA ya 4 j 
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Ghee ppears a difficul df isle as dev roid 

must be dist zuished from the mithya world. 
Saha hold that It is devoid of all 

) mening . In order to avoid its diffi- 

if Te i so distinguish ed, us becomes the same 

as th rs _ The Ad vaita : E f this diffi 
aly in \ . On co urs Brat as akhanda 
| : tinguish ; ! t is relative, But ous 


an 

rit is Pare fer 
Seas | isincion Cee is 
fact. (not parama 


cle Li ke d tincti i entity al “relative. It is 
, nase : ¢ entity ped are 
een of identity fe in 

on) and eee identity 

the r . why in this sy system 

a “one: (eka a) but as devoid of dis- 

at d tinction or difference is not 

< show that it is neither pre- 


its conception justified. 


ityaksa apprehends ie obit 
ae To apprehend it 
eles iterenos from the other things 
5 an_ object is oh hold the as 
fa ct rt J 4 
a st sense view. “But i view does 
AX search enquiry into the nature of 
dq shows that it is onl 
in in it, Suk an enquiry may 
I k. f ni The supposition that 
it presents ‘t does not stand. Stpposng that pra S 
diff e, does it apprehend the Dare difference 1 
object that is different or does it also apprehend the t 
1s different? The - prmer alternative. sno sne at | 
ence. The idea of difference is relative to | 
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re different. 
e) f xy . 


aksa ae a serene t aoe vith the thin ; 
spent Temains to Niece ee B 
that set Se Ae t 
a rst apprehend the difference 
the things and then the difference — 
ne me tern: t it apprehends first — 
rence and en « d good; for as it 
noted ae eis sb Ny : relative to things © 
different cannot be ie Speen 1 independently of them. 
| cond alternative that it ap prehends the | things first and — 
then Qifference also. docs ot hold. good. The things with | 
difference form the objective conten ent of a single piece o know- — 
ge. So it is not correct to distingu ish between the earlier — 
BS later parts in the same conte is Bot posible to. 
hold that te es piece of knowledge first apprehends a part — 
of the object and then after init coe another nee 
Nor is it correct a hold that | she yell as difference © 
are all apprehended together. ste of difference differs” ; 
from that of the eae The f ant r is relative to the latter — 
and the latter is the cause of the former. _ Therefore they are 
not app scheme together. But it is already made clear that — 
any order to the apprehension is opposed to experi- 3 
pata does not p at differ sen Stalks is a 
h regard to th at it | 


by « other meee 


is 0 irene ee that a is differ 
say a jar and a car. But the 
Supposing. t there is difference between 
st be either identical with or tee 
hich it is attributed. For seer e 
i different f tr rom rom the car” ma sake: 
the difference is attributed to % MWe 
ca rh the thing t which it ae ar 
ent case it must be identical 1 with the jar. It it is 
¢ nature of the jar must be the same as that of 
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r ». The 1 word, j jar, and the 1 word, difference, ought | to 

* 6 ‘h : _ eae ng. i the word, c ference people o t 
: aid or Sea these ese upp positions 1s correct. 

Ss Sup Supposing _ : 4 Gorn ¢ e Jar, we | have 

att cea de coe Mes dif a at is the pes of the 
4 eatin te eae present sup ee t must 

difference in question. cane means that 


ttributed to it. euhes ori this third 
difference is again th In this anne! in order to explain 
; the ¢ original differenc ye to assume dif 


| Int s endless, series n ale taken to be the last 


. an ‘it aoe di erence t { 1c “ear difference: cannot be 
jus . ie € = f ¥ origins diffe: erence is 


is fea either as ‘This 
“is dit Fu’ nt f aa 1 ey i hie erence bee » the two". 
If, in the manner _ explai OW, | 
itself is in ; impossible, th n 
itself becomes impossib 
that” the requires | the idea 


or ‘that’ wise tom n nia hat acne | fe 
ings t it is made ear how t the idea of differer 


oer 5 To 


ow the difference between two things presupposes the Rance 
ledgi co} of the two things as lifferent. To k ; that t they 


erent is jG) Neva « the difference betwe two. To Lane 7 
this. is impossible un ut y are already as different 
each other and on ad infinitum So i in the ess 
in of differe ‘ ular difference can be justif 
accra o kr i ERA th i Giemsa between tw 
Pees e knowledge two things rent, 
know the two things as different Betis th the know 
difference. So the conception of difference begs | 
Granting that diffe nce makes the thing in qu 
ent from the other things it is impos to ju 
oe The diference in ee +. coin k @ the thing 
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attribute another difference to it. But in order 
difference the Gay must already be different 
hings, and so on ad siya So to hold 
ce in hing g means that he has 
differences. Now the question is, do t ese differences occupy — 
the thing all at a time or in order, one by one? To hold ne 
they enter simultaneously into the ing does Senectsclve the 
n, since before they enter into the thing th thing needs | 
dy different. But to uber that they enter into 
, in order, ates ecessa difficult ies. The differ-_ 
numerable ae be inningless and endless. If they are 
by Git Ge thing also needs to be 
j oe 8 Ok different — 
‘The ee ° this posi- _ 
GEucther, even supp - that innumerable 
C et into a a in orde $ ob jous that at no 
oa it he _all _the erences nd therefore it 
ferent, for, to hold a thing to be 
enact , to hold | that 


is neither ee poe justified, and for this p 
Brahman as cites = ; meaningless. Nor is 
a Sara | different - Brahman is 
au is not svete! 97 _pramana, an 
1 which | 


a eee ee point of £ view ee a al 

pool from the practical point of view. 
3 and pherefors mithya. It does not therefore 
eae e of Brahman. Brahman as akhanda is de oid 
Mae Wccnccontandicnitiis) senseuic is Advaita, Advaita is 


yh A= 8 ple 
tne ) ft ate. : cw 





5 i . TA V eet 
A VEDANTA 





carya is the | ae system called 
_ He was born in Fuse AD. 1027. Even as a 
n he was very learned. After e time he bec: 
In a very short p c r C: Vv 
He travelled thro neu ut ay mie reaching Vitis vaita 
a igion and many people — 1e his fol- 


ee es cine 
Itself ch agen. an 


a as ee spect of 
represented as an 2 a 
the supreme. 


onl Vi am was ‘eet ie. 
; and a result 
religion that Cie cee 


ya, 
formed 1 





Ac ene ae 
Gita he - icpoundedy ‘y, "philosophy which he called 
Vilas, AL ae es rs). Ie Co eae . 


arn ite 
ahi 
Pa 


‘the: Sansk . it works such 
tar Ate They be- 
25 deg in tre 


llow: ers were ca ed ; 
tea ke at 
prapatts bri ng 2 Hees 
about hat, 8 Seen 


idagale. ae is Sai 
in Visistadvaita. He 
, 2 et : vais he 
composed orks in | in bo mil and mata- 
bh Banga rand Rahasyata i 1 T Tami Th askrit. 
ancaratra enialen and Saccaritra | aksé (2 iow Pncrtregane tt 
paper Aion rn asy inne candrika is a 
commentary on ere ay eae ; that the 
Khan anda khadya Sidings snd Nye ddan ‘(bheda) 
van a kalapa with saroashera rasiddhi establishes 
eccicnn of Visistadvaita against all the other s 
i refutes Advaite ‘Venkata D Deéika lived in th 
ry AD. In the seventeenth century a.v. Candamir 
mentary on Satadiisani, and Yatindramatadipika were wW! 
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et 
bhranti is Siled ®. 


» In this sense it is” 


aire ee ; eae Dea toelalse 
anumana na anc agama, > 

a ra, to succes ae ccessful a agnihy Other- — 

wise it is ce sanitil i ed to be bhra ranti. , An object co consists of many 
entities which it resembles. In ven object some aspects help 
and others. do Sy) ree a Pree en € aspects that 
sage, then it is p Ries otherwise it is not. cemaeye is svatah. 

f k edges as a oe a gualified { asp 

a reveal U ree BiG — thin : 
E-conscious enuty: It is calle ea are many | 

sists of kala, TE nitya Be Nitti z Sera rd 

and ac } form th body { 


and acit 
material 


Yéz ara it i id is. ; 
; baiceabe Mand | etath es 

y vorld is ot apre I and tarone erties 
ya cm bt not 


After ‘it pean pel it en joys per 
ib ee “an aspect of ac assumes s the roan 
-a free soul. It is of “pure a a character. All 
pm. is ip possiblel occause! al joa i 8 Ga 


in ra eh 


Air hy 
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exposition is mai y based on the Sribhasya, 
3 Vaaadn ramata dipil Ka.) 


-S correct - in in | 


ul wrong . They have all pa from 
ee ag conlua ‘not only conics our ideas of 
ality bu also soma ake all ee eth ie | and spiritua activities im- 

pe AD Apieee are 5: ee a here it in 


S a cig we 
need need for ¢ eoun ing 


riedeeh is always eae bee : ion an object iter 
edge. se at * ens to a knower. An objec 


out the help ot a 
PC 5 self- 
ose. that knox wledge 


fo imstan b ( , 
. ees then it a evident ony to” the 
se en i all. The knowledge of a 
gh inference. A person 
See a thing to others onl} 
he has d wleds Explanation is the result of k 
ledge and it consists ai ‘external activities such as the u 
language, the activities of mouth, and on so. When he 
similar activities in others he understands that they hay 
ledge. So the knowledge of oth s is an object of 
Similarly a 7 AS person knows his past knowled ge tht 
me nory. 00 the past knowledge is the object 
ledge. In these instances knowledge is not self 
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evealed by the entities external to it. The inferen that 

another’s pro edes is so & noe wledge; the | 
that reveals ge. These c the 

vie 


Ki ‘nowledge 1s 
Ob bjects 
The present knowledge 


n there EEL be no t ur esa of:his teachi 
t knowle one, then ( 
2 a ane present knowledge is often b 
vi ge one’s Pp ae ) Bs 1 edg ad Spee 
It is the Bure er lig Stn = tte | 
a knowledge is ath object like common objects, it can 
ished from the 5) <nowledge, when it is. $ present, — 
to Wie Knower in the sense tha presents itself 
m the wee oe ew 
" The common OD ects are not 7s 
| never self. evident. ae do no Le aa 
7 are present. TI! a are revealed Eeat ae Sen Som 
le in no sense are - self-evident, knowledge is s “self. 
nt to the knower. Hence a com common objec assinect ind ie 
ledge is not so. 


has sete ee 
a it is said tats kn¢ 
of all mental acti 

pina 3 


es knov se self 
eae only on on particular eae. 
ternal is the Presupposition of all mental 
but J i inate at es it is explained in 
med that knowledge as eternal (nitya) 
ee of what we know as knowledg 
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Advaita holds that what we know as knowledge i is no knowledge 

at all, concludes that knowledge which is eternal alone is know- 

: Manbentence Sen Cit of Advaita is ; 

knowledge eee see hae dge in Ad 2 

of kr knowledge 
yaeee 


ig Ge 


p ini g and 


we eae se tig faa 
it actual! y- 
of a knower, reveals only a 
at knowledge asonlyaE present. It 
or after it ceases to be. Further 
Prarneat no 
o knowl cage 1s 
seve an ae is 

nthe is Genel also must 

We have seen that 

m to prove that it 


of an Object ME 
that knowledge is of an object. To hold 
1ot consistent with the fact that the objects 
edge were eternal, then it ought to be 
ects are ee there. This is not correct. 


Advaita i at e is knowledge during 
and it is objectless. "The view that there is knowledge 
is correct. that it has no object is wrong. Ki 
never Shout object. In sleep its object is the self 3 
The self is the substratum of knowledge. It is revea ch 
during sleep. This is why when the slee p is over the individual 
has the memory ‘I slept happily’. 





Knowleds ge is Limited = 

Except the self-evident k owledgi e of . 
a rule external to it. ach instance of knowledge is is 

nt from the other instances of the same. Different pieces — 
dge D different objects. Each knower has his own 
: arin _A knower | know his own knowledge by _ 

pratyak ey ine ? knowledge | y a numana. Iti is obvious that - 
these instances of | TSS ar different from each other. — 
T Though h the knower may be the same his knowledge of a parti-_ 
cular object is deen ie that of a different object. If 


knowledge were id dentical, , th { objects: ought to be identical. 
i the knowledge of each object 


erent. Hence k ed e of the innumerable entities 
the world. It oc 16 


ed Be is partless (Gkhandayl 
t knowledge has not even the — 
é esa, are both in- s 


“Knc 
it a Tt. 
os is of the cha cter_ b It illumined 
a kr f there is no ag thom an object 
ECE f the character of 


on. Rana Uti 
act So penowedg te ana © tethen object and 
; sal instances of knowle ga We may take © 
) The object of this — 
hee "two, there a 


ry | 3 G 
Sse a eR if the in 
then ie would. not be eCC 
ticular uaowlaies of + mine has $2 ype =p 
nd knowledge are © difezet The knower 
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Heise as transient is also p) a. Therefore the fact that 
knowledge is not the the Rare pratyaksa. 


‘T’ is ee It is Atman — 
te) sca ap oe a product of cit and ucit, 
is not aman or cit. This is not correct. 
ieee OV dg oT) ‘kno ww’. This 
meee ewig Tes leks self-evident? It 
ibstratum of knowledge. So it is atman. If 
would no not he self-evident. Cit or 
SUS ris Of cae is the same 
aD Eta Advaita 


- 2 ee) perty of ‘I’ in the 
llowir llumination is its pro- 
rt i (ore ae ects through its ill : 

ion . Without it there” is no ination. III imination | is the 
pou if neliserre it is in the lig! : it is dependent o on 
llumination and — light -annot- ified, for if 

Jenical, then that the iiss cts S are fire! PREG n 


oat 


i conclusion ® moe auelta 
When the 
ce eee Boo 


aracter “iat is Sauer 
Te ava a oly as sie = op ty | ad a 


1In the we 
cae the mean is “applied to | both * 
‘ > meaning 1s different. Mas x: 
"is RORSCIOUS for its 


N ledge ge is ¢ soot Cc] 
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Atman. is sclf evident. This is clear in 


itman were not self-ev id ent, then etenald ee ‘no 
ousness. hs: sel. Eevi eaeaicl er of Gtman is the 
i Se mite Knowledge 


i) 


it does not present itself F 

itself | this’. A. self-evident entity — 

given 54 k nt given as” AR 

In A a0 is ai id to sup erimp yosed on knowledge. 

It is not correct. If “1 fact mad if it were superim- — 

josed on ieeowledee then th n of knowledge ought to be — 
sis “I ‘the plac This is mine’ or ‘I know’. — 


*s 


ned | ing the case of the shell-silver-illu- 
e Il is. Silver is not. The latter is super- — 
sed. on he ems The resultant knowledge is ‘This is 4 
2 aul not ens belong s to silver’ or ‘Silver has this’. So _ 
erimposed on a shell, it is presented as being — 
sented as ‘this’, but it is never given 
g paste sam “th ‘it is given as separate from 
n there is mp aerate ion. ‘Similarly if ‘I’ were — 
lw th knowledge, then it would be sup- . 
d on knowledge. But it is. always given 
) never g given as ‘Know-— 
; ae ‘knowledge is mine’. 
sti ; ‘T have knowledge’. ‘This means 
BS, is a property anc fog wine ubstratum. So. their 
1 is clear. K now! sage 1S aes (2 aie 
‘of mine’. is ea also 


veen no 
“on knowl dp 
Fs psc -evident 


that aa s noe In / f val a, n WwW 
antahkarana and atman is ae wi > partless (a 
. positions are incorrect. Antahke san ae | 
knower. The knower is necessaril ; 
er is that which has _ knov wledge. Th 
gets its character of illu : 
ver is to ination to aoa d¢ - must 
self be of the character of illumination. So aa 
vident. We have seen how knowledge is the property of 3 ty, 
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In this sense ‘I’ is called cit or cetana. 
inte is not any oh MEG Gi Cac | is 


Hepes da. So 
erat The 
: 5 clsatel of 
The term 


ss ther a 
akhanda. 2an is not akhanda 
Cie known. 7 has oe 


y ) S1Sz 
idures in i 
Ss the memor 

Sain 


correct. | eet ue (oe 
in :p, then th om of men m eee 
but as ‘There : 
Pico 1 gre sep, Dut 
leven pine eknoys i 
- remem ed 1 cnew 
s knowl ie ane te ues that I knew na 
“So i is identical with ‘I ‘knew aged. (Abhava 
ate ent Be ee a sense bhava 
on the ground) ‘5 the § 
- absence of the jar is the 
kn e < 3 RN In the same manner 
ledge of the of the knowledge of external objects 
is is the same as the knowledge of ‘I’. So *“I” knew nothing,’ 
is the same as ‘“‘I” knew myself’ ) 

In Advaita the memory ‘I kne v nothing’ is said to f 
positive nescience (bhavaripajnana) atin sleep. This is wr 
There eH bers no nescence Gaara in the self-evident ‘I 
< ut ; 2 is 2 , Ne 





If there were nescier itr ust ith ner in. jiva oe : 
It is not in jiva Bee the” product of — 
cordir ig to . Advaita. _ = t er f there is already 
- So nesc ! petite res side sewhere if it is to pro-— 
So it must be in Brah 1 this is not posta : 
fevident. So be the substratum of | 
supposition that Brahman 
: eny the self-evident nature q 
) aman is” self-evident, then It has not — 
; science, then ‘Tt is not self-evident. e 
ones escene to Brahman is said to be mithya 
te interpreted as sadasadvilaksana. 
| is wrong. It has not the 
iven as mithya in the world. 


va oer sition that the silver that | 
app ears in riven as mithya. It is not 
SO os me time of ill ior silver is given as real. When the 
det ‘mined to be unreal. So silver 
of life, it is unreal. There- — 
that the silver is produced — 
Snes ce nposed ¢ “on he a any that is the — 
gro iad of the ae is 1 HOt C cori e 
Vy 1t cit has | not in 
geile does not nee 
really pro d, there is no re 
sh ulc Aeeseatd to (be lesion. saic 
ct of the sme Sans is res onsit ue ice five roduction © 
. It is se on defect i ¢ “te pel organ; ke 
Dror sion of silver is in the an eae 
tion ‘bi etween the tw i 0 
then the silver is | Lei antl fe the 
there is the supposition t 
ced. To imply this i | 
hasika in tl daethat ie exit 
continues. The supposition is Tay, IE the ca 
and is only pravibhnika, then there is ‘no ) RECO & 
1 be regarded as silver. If it is silver then it is not p» 
it it le x ibhasika. heasit.is ppnce ailvee. tai er 
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ees not correct. If it were correct, then ne nust 
thought “This silver’ in place of ‘Th 

on is ‘This is silver’. There 

So “ave is not the pro duct 

. escience or its rela- 

ye ey o be eee If it is not 

ae: Stee sr ap pesience Ame 


a pie 


ae here only seen 
Now we ey have 
the theory of 


out an object knowledge 


may ta - for instance SRC 
ee pe ecte 


The So-called Jeeta 
We talk of shell-silver-illusion. ehh supposed by 
philosophers that the eal is and silver is not < nd a 
super dmposed con the forma . The supposition is not corr 
correct - stand ng oi: how the so-called illusion 
paca ae at the silver is as real as the shell an 
so-called ae is atari’ 
In popular parlance there is the 
called one thing is mistaken fo 
cee a take place only w hen there 
the thing that is” mistaken and the 





suppo 
cee be inp er aerquc no similarity — 
en the snelee { By ie Gs | is what eae ‘: 
y similar cae note that one hee 
manner « or other | in) 


larity Kecweene 
ctual_ silver in a 


Wen name a eeilis ae the 
gh there is silver i in the shell 


grasps the gusts = 
defect i in the e 

cor : Ouines 
eon, There is ‘only the 
at lies before the perci- 
these two entities 
ver. This is why 
gt -to the defect — 

ronly. This — 

When the © 3 


see H Doe Tr nue 

ned What Been ; his | 
shell” is that the object is useful aa 
he may } pease Hatt thevob J ne OS 
never means that oo. silver is 

NS that is wi4g ! 

bell and Aes So is is a fact a 

s silver’ is yathartha. From the ses a 





BEY. continue to have th 
ug he has the knc leds 


tee correct. It is fl n hful to its object. To 
cs n is called Satkhyati or 


inguished from the so-called 
andpoint of Practical Interest 


lec in itself may be, we 
(vyavahara). Soren ‘om the 
a Thoogh ds shell and 


ao as silver = oe to 

a Cages t silver, we 

the eee of s 

i of” ractical interest ase can be 
h -knov aller that grasps an ob 

1 (i) Th he k snowledge the 

ful. The f former may e 

the Rees rey knov viedge 

wledge he know ledge of ite 

is practically useful. ‘The 

e its object is not practically 


of wr g. ovals dge. © Doubt 
ry pr $ Biers up (he cee th 
ae Is ii SEM or a stump. of a tree? Here tl 
ledge Buspee he contrary pr sarc, the ‘manness’ 
“stum pness Meieh selecence ne same thing. a 1€ 
» expressed in a ifferent form, as ‘Is this 
man?” Here the | adictory properties ‘r 
“manness’ are grasped with ref ference i ie sé 
knowledge th na attributes a g 
example—the knowledge, th: 
know. ledge attributes the negati 
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a doer. So the negation 
‘this property to atman HOvcosS 1s 
ed viparita ees (iti) 7 he enolase % 
; eer : Se ce 2 Rego that 


and! 


allec ha 
aa i ak ya 


Ses KNOWL: 
re is hen Ni 


(yathavasthitav . Every case 

2} age (hd duced. yroximate cause eyealled 
pramana. There are three raman pt Se cruke, anu- 
mana and gama or Sabda. From Ghee the three 
pramanas we may hold that here > are three kinds of right know- 
=. They are. pratyaksa, anumi. and gabdabodha. We may 
ier mine the posnute of ae | kind of ee ay) Ge know- 


ATYAKSA 
ee Bees 7 
diate Cie (saksatkari epremé Secne) sense. organs 
a; Including manas there a ‘sense organs. Of — 
id. se : "grasp sub ya). Ears, 
tongue grasp no n-substance (adravya). The relation 
pscase ican ane ‘sub ee ca myoga. The 
| nc ssubstance is samyukta- — 
ifr ithe idea t teu ke GORGE) a 
nyoga relation to the sense cc. AD 
ef 1on-substan ae ee 


iter Both he prey 
. object. First there there He 
Next follows Ge “chic 


"objects: But even at the atge i Asp 
At the second stage there is” 
ee As 
object is grasy h its sch © to ot other things. So both oe 
kinds of p I aun are distir A 
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Pratyaksa ee 
The k sdge produced by the external senses and th 
‘internal objects such as pleasure, pain, 
on, are p a tsa. Lik memory, ses) (G10) Melt 
knowledge nad yavasaya), intuition ibha), and the appre- 
“of the absence of an enti are all pratyakse . Memory 
a l ; ) y pratyaksa. 
Rave f the p ratyaksa 
Re i in 
ge is ¢ 


t Zoe x 1s caused 

nd i is pra The absence 
a sigs t t from | ne © entity. It 1S 
rom ‘ticular Paine of view. The 


Seite eaters ME Weel 
t ookec andpoint of the jar. 
s capo d a praiiake sa oe is pro 


aes testimony : . there is eh the 
man M no r¢a ily 


is is Patek SC 


pertion "ot Ete aes to Heat 4 ent 


ANUMANA 
Anumiana is the knowledge of a f proof (hetu) as a 
know a hetu as vyapya is to recognise that it is i 
: the vyapa ahs (he proved). 
enon edge of the he vyapaka. The 
77] ie } 


* Anuming i is s the ae 





alae oat a eel net al I; reki, api 

i is not possible. J | Kev avyat. reki is that which admits 

ESE This Beery at the vydpaka is not 

¢ the anumana. ‘The living 

| ‘life activities. The body 

s on , for instance a stone.’ 

i age ee case 0 davyatireki. In this case 

n TELUS is not possible because there is no instance to 

lust ate the vyapi if ot essed as ‘if there is life activity 

then there is soul’, We cannot illustrate it by taking the 
ple of any | ying bo b ¢ cause existence a soul as such 

juestion. It has 

anumana there is complete i norance of soul. So the 

‘The bo realy sol I ) ‘soul 1as no life activity” cannot 

mulated. Further the t nought of no soul involves the 

of soul. If ree ee ou; ht of soul, then the anu- 

ceases to be kevalavyatireki. If there is no ‘thought of soul, 

ere is no vyat ‘and therefore ‘no anumana. So there 

y two kinds of a nan ene and —  anvaya 


ina may feetors one’s own us | 
In the latter case, it is expressec faver form of pro- 


We cannot restrict | the number er of the propositions. 


t persons may employ d ifferent numbers ‘of propositions. 


U; lpamana a and Arthapatti are are not " 
are y Aspects of ee. ; 


He ana 1s 4 4numana ; 


to mas. Naiyayikas upamana i is 


toa 1 non-cow one obtains 
waya. This is a clear case of 
ima in question is called - gavaya, 
pie resemblance Ga coe grat 


+ 
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a | is determined by the information of a forester that 
B eects a cow. ‘ 


L 


is. te know lees 

it aM Abate) ihe Peowiat 

ance in cow. This is also a clear 

nressed as ‘There is gavaya’s 

is cow’s resemblance in 

the other the latter 

splines isa common feature. If it 
he other. 3 


rag ma is a Seen testimony that does 
nreliabl > perso! The prabhakara 
abda is a a because it reveals 
ona are wrong. 

ee sre 


typ 2S of iv prianelcanes ap apauruseya and 

ae ‘ is af Bhd The | Upanisac dic pc e 
ie Veds he Bane and the other portions karma 
auruseya sabda is the ee of an author, who is 


The relation between a 

sents is called vytti. Seecaan 
eeordary. There are three kinds of p \ 
and yogaridhi. There ; are two kinds of sec 
and gouni. Yoga is the literal sense. 
whole sense. Yogaridhi has reference t 
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a meaning which is < 
impossible, for example: 
word rds relation 


iy 6 maevic 
Bon 


a lion. 


YA) 
The prameyas eee that cents by - praminas. “The” 
prameyas are alway speci LUISE specified ‘prameya ae 
g1 suished 1 from other things. 4 eyas are given in 

of the knower, knowledge nd_ the e known. ‘The — 
is given as distinguished from k 

n. Knov wledge is distinguishe | from: the nower and ‘hea 
n. The known is distinguished from 

ge. They are « distinguis ee ea ‘they 

es. shy oe are savisesa va stus. T ¢ 

rtyless, beca e there is is othin 

other things. In ‘Ady aita it is” Ise 
re pas tyless. 7 The supposition involves | contradi 


FO} it 2 
rms. If know as propertyless i s not 
| E things, ee is no ove pe 
is shegserom other ings is impossible, becau 
le as propertyless is distinguishe 
“then it 15 no longer i opertyless, paces: 
that what is revealed bier amana is specif ied by 


~t) 


may be illustrated in the fc 


abda Pramana Repeated Eat 
is in the form of a sentence. It | 
of certain words. A IAS crocs) 
n of a soot, and sufix or r af 
| the thing seprceenied 
, iperaaueeatence. 


owing manner. — 


A flt. ‘mana Reveals a Specified Entity 
Anumana reveals only that thing Ww. which can can n be revealed 
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rsa. The entity that is revealed by anumana 
is revealed a ene So-and-so. 


inches | know edge. . ‘The prese ksa 
r le ae aoe “with its 0: 

nst gra os 

3 ay) rake g fous 

ve tanc cow is grasped 

Fee ‘At the second 

1s n to all cows. 

two stages of know- 

frst instance is aed 
In both the cases 

attributes, such as 

a “cowness’ is known 

ee 1t is known 

at the first stage 

on tears ausbutive 

Age ere 0 Sato ie CET n- 

ct. For, ‘ile at is given is in that case 

A; auaiers or attributive v i s anc 

the rove at 16 unrelated ‘is not ne cause of the know- 


The Substantive and ae Wen bane are Not Identical 

The substantive and the attributive are always seen together. 
From ous we must not conclude that they are identical, for, 
in both the the stages of nowledoel the substantive is gras ne 
tinctly from the other things. We may take for examp) 
As a substantive it is always given as different from tte 
including the other cows. “But the case of the at 
different. We may take £ for instance the attribute, ss.’ At 
the savikalpaka s sta lage it 1s grasped ed as being common to all COWS 





= Ree ibue as Sh ing | comr 

. the substantive as an ind: it gras 

is gue. is aie oe it fo -in grasping an object 
as er things. fS2) difference — 


Difference is a Fact eye ; 
We eae seen how < é ference | is s presented by nowledg tt % 
tha t are different. ‘In Advaita it is said 
ce ation, does not resent differ- 
; _to Advaita consists in the identity of a 
visaya oapnnnyn ie pramana | nya and therefore the object. 
of P perception is the sat aspect itanya, but not the thing 
that is different. It is erent tise the “previous considerations 
falsify this position. Granting that perception is caitanya itself 
and its ob rere is the sat aspect of caitanya, we cannot account 
for the well known differenc tween one pratyaksa and — 
anoe ner, the difference between e activities that are caused by 
Dei , and the ¢ difference between the blind and 
bin These piesa ate real. The different entities — 
Sait ns nas” sn pieseneine different entities. 
organ is different. nce ne 


ning wie if sat: wae OS ob ect of ce 
consistent with anes to hold that | 
| _ Se 8 Gb Heal eh GPC. 

cannot be ick obisctiot kn geese : 

Another argument of Advaita ane ee ‘is 5 Ov the 
conception of diff ‘involves self-contradiction. One 
Beceocreericauen of _ previous consider: i 
cannot ps. ye coutradic 


istify. This is not true. 

ar r which is different. Th 
cate is oreo ay oer hor 

e knowledge of difference esasleeisneu can 
por ige, for the knowledge of object ard 
fe are not different. If there is a particular it 
. Otherwise it is not at all. If there is no 





} lar cee aoe 5 ito ieee at ell because knowledge 


P| NG ono : 


e i es a Gane lishing 
form ¢ of the thing. It is 
stance a COW. The cow 
fort peice. . The 
Rey ate ice iffe 
ot have an an ‘ideatieal cane 18 thay en 
y < be different. So the ‘cow: 


+ coe 

4 dle many 

n m the aandoa OEE many pro- 

ee iN P It has a compl - 

‘that is responsi le 

In order to i nile e 
geaatilbmes to o 


the Nyaya-Vaisesika 

ciate AS — a 

. ee that sausadrsya 

. _ (bheda) from the 

_ part that every thing, as a particular 

entity and therefore as being different { e other particulars, 

is ae: ified b Pi aaa  subeanes the previous 
-onclusi at every thing is nese qualified (savisesa). 


The Implication of the Fact that Every Thing is Qualified 

To illustrate the implications of a qualified cri the example 
of a cow may be taken. A cow is perceived as ‘This cc 
“Th ” refers to the substantive aspect of the cow. 

to the “cowness’ in it. Under a different circumsta 


may be perceived as ‘This is white’ where the r meaning 


‘this’ is the same and ‘white’ refers to its 
connection the use of the Nyaya-Vaisesi 
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ic the per ya “Th aC Ww 
jot exist apart eam, mie com. 7 
is called aprthaksidd | 
he same. On the str 
uded that a and 

are conn 

asic ddhi x 


si mule 3 od ‘with reference to all © i 
This 1 ] taking for 

an G: d elf nism of a self i is not per-_ 

apart fear th ( bereft of. the self. 


neans that the organi 


ther an attribute is not even eae ‘apart from its” % 
_ To illustrate this any word may be taken. For 
the word, cow, stands s for the idea of a particular cow 
one ie cal Ga “attri-- 


and its proc A p 
of i material cause. This is sug 
prod cust has only a particuls 
at a . pl oduct is i ientical sti _its ‘material cause cause is 
1 case they are identical, the fact that a product is 
nes enles In Advaita it is held that a 
perimposed on its basic cause (adhisthana). It is 


considerations m ae be sane wen , ste ce cof 3 
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3. We have seen how superimposition is impossible 
Berke it m je noes ae this position is founded on a 
wrong view of cause and effect. Of them, cause and effect 
both th are real. Theref ore their relation | also is real. An effec ct 
askaaly Fase lot Me mater aus As a state it i dif ent 
rom the latter. This c is justified by the fact that 

: different conditions give rise to 
; are ats nt from one another. 
. pee 3H indicate 
! the present PETS i may be 
em lings E which one cannot be separated 
: the Teena is cprthak i. Such is the rela- 

ir te ic 3 - substanc pane nd at tribute) soul and body and a 
material cause and its effect. ; 
Ph a of Exit 


2 3 


understc ae of aprthaksiddhi-rela- 
- the facts of experience we arrive at the 
bout their a facts of experience 


ey are all produced. 
“it a cause ous ae have the 
= it is responsible for the 
. : eof ‘the later eWveage clus 
nN ‘ the Seach is e effects? in 
ue DNR aside the other details, 
rience into two broad divisions, thos 
 iSgehentthes coe ches Gn ? 
They are respectively called cit and acit 
iret anything as forming the mat 
is poss to consider that as b 
ae to ae ites frets s cath ct ica have ¢ al sep: 
cause which very much res¢ 
must have the nature of cit antl aie < cause of ay ae 
the nature of acit. The cit as cause ea the cit as « 
and acit as cause and acit as “effect may in a s 
ed from each other. Of the two, cause 
ure of effect is explicit in the sense that | 
1. But the nature of the 
ICmISE) not exp. . What is ir 
comes explicit in the effect. So the cau 


At a8 
anc the 
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explicit. In other words the cause is subtle and the ¢ effect 
T . imply this idea the cause is called saksma d the | 
TENE. Bf The effect is U oss forn ite aus¢ ; 
cause 5 he oa aay 3 peer f : 


eri ber 
ormer cannot | ye eS “sep: 


ted by. ia uh i 


fee in te we C. acit 
KN Every th iC dent. | implies 
the V ae Es ei is also « 


pen Be ae aes fee 
eek v orld o 


it must hye ‘an uncon d reality (satta). . 
be f En CI Oi er same sn 
nae of bliss. rend) 
ill about iclereauoniand ‘ 
(sarvajfia). As’ Gases ae 
ut any effort on 
). It is present an to ¢ 
nent (antaryé ni) in all. 
ss in the gross oe 
are the main lines reasoning on 
f the uilencts a hee Thi s reasoning Eaeonins 
in this connection a alee 
anisadic passages. Taittiriya 
; the source of all, | Brahman. 
so ge of this pat involves 
igang) names t paces. = 


‘ 


oe 





= 
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of say 00 ole the now eaeclcs the whole world, then it fol- 
es CHER HE 1B Ak in ordinary rene e mus be 
Oe eet the world, 

SE the material cause that valy $ at of wee "The | 

ed inve 0 Sipe sf che cera 

noe ledge ofthe clay 

200 material cause 

r so many other 

roll them does 


Pot even 


he subi hc 

btle cidacit 

Te | he material 

t ist that Bane as being 

cause of the same. As such 

idea ma} be peer] in 

a A mis the material 

world. pees of 

sapere ue 

ni the mp ae 

not identical with the » of the gross 

es So eis te ; th » expression erotin 
itself”? means that He becomes g ‘OSS like lacit. So in making 
subtle cidacit es it al so becomes gross. This means that it is 
subtle in the cidacit. The implica “to of all this is that 
ey both th ates real becav ‘s immanence in it. 
So it 5 Gre ange se 5 the aspect of its weal (satyatva) that is 
change “of the subtle into th theyre Another 

mee says ‘Geitall @ be many’. oe means that it is 
also the efficient cause (wimitta-karana) of the world of prod ducts. 
As fpetieas it has no strain whatever in Geating the world. This 

porsthes with the idea that its desire is responsible for the 

appears nee Aas ine orld ingicates gree it is th fficient cause 


nd as. “This is suggested also by a - 
world only its reality is reflect 
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ne dps: tengo a oh ; C 
ss pais core : 


ress | 
ause of the world. 
Brahman as the ultime eh 
Just as an individual body is an_ & 
individual soul, the vi rid in both i ates is an ieee of 
nan. To i >» the truth ¢ e for egoi g considera- 
5, system m of thought is called Vi istadvaita. This term 
: ping fista’ means — ‘qualified’, 
is a compound term. It 
ee up in two ways. Visistay h advaita—This means 
ee os ra _ qua alified — ‘entities; and (ii) Visistasya 
mi | qualified entity. With — 
m stands for three ides 


ith a qualified cause. 4 


use, cla , may. be 
y oe, 


he | wn 
y also i js sir ; its own jat gun _In the 
se that the en without e latter there is fone 
The s pplied to the subtle 
cide an cidacit an Avenel identity may be explained. 
The ee of y onl me: that without the subtle 
the § is not. (ii) Bi hman \ is the eters : 


effi eae : 
= case it is qualified b | 
wledge and bliss (jana. and ananda 


the term may be 
rahman is in both 


me endi che ie is the 
id 1S not apart fr from. from Brah 
ty- To indicate this idea it ari : 
vi ween the world and Brahman. eater ater 
e of the splittir of the compound term an — 
ea ay be noted. Bral in the causal form is 
subtle cidacit and in the ef fect fo orm orm by the gross 
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adju t may in a sense be ¢ distinguist shed, because 
ma the other gross. Though Brahman is 
ale there is no distinction in It. It 


ortant impli eae ons of all these considerations are 
a in n no sense nirguna. (ii) That the world 

nse mithya. (iii) And that - the eter © advaita does 
either hae Brahman is nirgung: or that the world 


; Ves 
shies and pie , Brahman as the ultimate 
ae Be an a ae calles! Igo a: 


hakai rana). Sieibyiiel 
‘material cause of eae only ; Guetta aie atieeae 
a 0 all Sara oars Boer to Him. 1 sy aie 


ed N ee ide ea that He is change 


be of a spider. Thougheeeide: 
s change cee iihotorlaraton 


; the Vedas He is called Narayana. He is the 
ate ot “whole Vedic teaching. All words 
ilar | because He is the 

main apordons of the Veda, Karma- 


es Bis and tl 


His ee ae : in 

have. He is all ce eal 

all Peqading ae ch His self, ee 
infinite. He is conditioned neither by time, 

by things. He is the master of all. Ever 
sign mnificant it is, Tega bE ecause “He desires it. 


ACIT 
WoO 1te: ms. subs sta ir nce . 
SU iostance 1S the 





& 
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materia (apiiine) or ae is the substratum aur rH 
a ie ea yara, jiva, dharr 

40 hasa Ya OF 7 pavibhut, he 
are cit and the last four are acit. Fur 
onscious (ajada) aut on last two 

i m Ivara is alr 
other five is as 3s follows: 


‘is. 
nee Ti ee . 
has an 


is only infinitesimal is im ry tt 
ath. It is HARB eaT Bact these : jivas a 
that are contemporary with its boc 
id no end. It is supposed t av 
leon (0 a eee ach cael pz 
‘ourse of its births and 
¢ bell) ¢ external to it and it is du 
Jiva’s body is acit and is. soul 
of the dhererata a WIESE. It is 


en an Rala. The fen two 
ae of cit and the Jatter two are un- 
The former are non-inert (ajada) and the latter inert 
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Dharma-bhita-jnana 

Bes ere a variety of cit. They are all self 
They har dbo Me Varecitethe tie is cay a 

wledge in each is different from that 
mineele dge is in every instance self-consc scious 
: Bu ice not f the nature of cit cit, bec cause it 
r its own sake. T ough both itself and cit ate 
heir disti sae Gem in this, that while 
so ‘its own : is so for the sake 
, wh po Chia -bhita- 
ze is eternal in 


ot so in jiva. 


plic I cone tak just pl 1 when 
iceases to be so ay ik nee to be destroyed. In the case of per- 
: eat y fn eae % s object. When a sense 
or gan is in contact with an ¢ dject we bees out suse the organ 
to the object < Sara sgateth i 


e it is valid ey 

it Gmmhenk its: et 2 it is. ieee it does not require 

ote 0 be evea Ise t is self-evident. Though It x a 

f roperty | of ; jiva, it is in itself a substance, bese | it is Ib 
many changes. To indicate the idea that it is 

; _thoug it is a substance it is called dhe 


ates such as ple: , pain, desire, hatred 
are only the different - manifestations of hoe samé 
ine, because the assumption that they are 
| aot sepa y any pramana. All oo 
c sitions aren as devotion 
Bisa the able dis 
are all various states of its “dharma Bhat na Si 
idea with regard to the knowledge of Ivara. All His auspicious 
qualities are "diff erent exp ressions of His Thee jfiana 


Nitya Vibhuti 
Nitya vibhuti is characterised by pure satva. Pure satua 
means ‘pure illumination, happiness and lightness In the sense 
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to the 3 
Pca 
a ae 
Inert Substance se da-drav toast ‘¢ = 
A A jada-dravya is ‘that substanc ich is evil of conscious- 
ness. There are Gs) uch abet Sy Prakres and kala. : 


act by th three “gunas—satva, rajas and 

tamas. Aksara, avidya and maya are its other names. It is 
eternal. It is the material cause ‘of the material universe. It 
gives ri rise & the oes ae the combination | 
g is caused by the desire 
) d of produ Before creation the 
genes are not combined. this stage rld of products — 
s latent in prakrti. T inc - ee is. ti at such Hees ‘ 

| avyakta (unmanifested). When ther . 


Scere L 
tad tina Thee 
aaee tamasa. JS le 7 


is ea nature af motion. 1 
the ceva Sci a 


e _ tanmatas (the ane 


the five elements. Th the sabe an element is the 
ef soe oe the same, hich immediately ce its gross 


in to element. 


Te ON: see: } oes ister the 
nts. Neen mate oe an e peed ed after 
teh. Sound tou ‘this dlaments ce 


earth, 


woes Ut 


| aeereinih fanmatra is ca 
sound-fanmatra, Seen aeGy is called touch-tanmatra, fire- 
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tanmatra is called colour-tanmdtra, water-tanmatra i: 
SESE egies cordate | else odour-tan 


Space SS eat air ‘the 

tong ruc and earth the 

sree sound; air has sound 

, to a and olour; water has sound, 
ee ha ; sound, touch, accloun 
2S. rs in i Bie . um 


e These are 
special locat ion in ¢ . Prana i is 


1 the | se ana help excret jon _samana is in the stoma 
ote neck san ool oi in the the whole body. Darkne 
: ihe ‘elements u undergo the 

to the objects of experience. 
icp ue a han stages 


: cal ta vas ~ 
ne (K ) 7 | 
Tine ian ing sans It is eternal and all 
, present, and future. © 

thing happens in time. Tévar 
ie ici moan d i 
such perceptual experience as ‘Now 
this experience ‘now’ stands for time. 


this has ha pened’. 


Non-substance (Adravya). 
it is ithe annie betwee 
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There ; 


i Te se ee idea it then ca led Reece oa 
mi eed wi ith rajas ones as the cause of jiva’s bondage. — 


d action. This also cannot — } 


} --greec in 
be perceived. Tama causes 5 dete and ignorance. It is also _ 
not pe perceived. — These : atva, rajas and tamas constitute 


the prope seeesro rakrt creation they are in the state of 


equil libri When var creation they become combined 
with one another, an to the things of different 
varieties. ‘Their a actio as etimes manifest and sometimes 


not. Raja aa tama a sense be distinguished from 3 


satua. | liberates it. 
Sona e x |g ec e sense organ, ear. It is in all 


be distinguished in it, articulate 4 “J 
nded by the sense organ of 


be distinguished, cold, hot 


es hot. Air is neither Sa 


fea: is ace Z oe by th 
2 four colours, =i te Teh Be Be eee White colour 
be e bright or not bright. “1G bright i in fire, but iti is not so 

ra and nee Taste is ap paces the ton 


Thee There 
the ‘nature of hem . 


Samyoga is a 
re conjoined” : 
| substances, or non os 
es. The samyoga between. Tivara and ti 
t between a jar and and a car is non-eterna 
e of samyoga and therefore it is not a 
Vaiéesikas BURP OS Power is oe 
function. SEES NE ae hers 
> because it has the power to cause sc 
ause it has the power to burn. If its ipower isib by 
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de cane ee then it does not burn. Power is in all 


he fees oi God, and | demerit is i abe! So ty 
spects £ His Knowlec ige. \ is the substance 
tributed. A. piece 


i Sorts posi 
| ginal | 
y He ithe N Ny 


Be ; only | ‘a case of sarhyog 

ike) only Pe ce : 
ing distant or Steg old or ne 

Bhai sien to which 


et oe che world that is other | 
a> es in the Gate then 2s 


ray pre invh Br ahm 4 The S e 
consists in Hein of Him : as ‘the ae 
Ane id | th n. oug h this realisation His grace at and £ fr eedom are 


THE DI Cee ENING D THE REALISATION 
F TH [ATE 

A soul is in bondage ee fe aes Ss not know the truth 
that Vishu is he: Ultimate. The knowledge of this truth leads 
to His grace and through it to freedom £ 
knowledge in order t to occur requires a 
part of the soul. The fitness is the result a 
course of discipline consisting of several stages. 





E DVAITA PHILOSOPHY A) wee cate eDAN 
The first stage is called K Re na e 


he individual 
Bee: by means of ie cant 


y, erode bad actions and observes onl: actions such — 
orshipping God, meditating on ue and giving — 
in His name. Tt fae e and action a EO 

3 - the 1 , ar gcey anal aim is 


idual mites conviction (cinta- 

1) an he is « ee on God and different from prakrti. 
Chis leads him | ety to the x tage, bhaktiyoga. 
ur phe third stage is called 1 tyoga, the way of devo- — 
tic : ual ired to have incessant 
vhen the eight-fold : 
Or Tr ons are (1) Yama, 
tng of amy veracity ft, 3 

9° 7) 


eng of pur _ meditation, | 
meet (@) ) consisting _ of various 

p postures of f body that h help cc oncentrai atellect. (4) Prana-— 
yama, consisting of control ee ahaa -consist- 
control over sense | organs, s0-as to. them follow only — 

. ee GE) but not th Sega ne. | Dharana con- 
fixing the Glen. bject of) meditation, 


j the | bedi y abstaining fro 
ure from the ee  varnasramad ha 


donin desir Abhk 
. pes for ma alt = din 


; to a een eae 1, 
{na f peeepecentaning cowardli- 
7, ‘Satisfaction. Too much of 
: n is not gooc 
kti strengthened by the fulfilment of th these conditior 1s 
lisation (antimapratyaya—last | . 
= of the death eee the next 
ge, med litation, and so on, stand for this 
cases bhakti happens by the mere grace of 
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Soe aE in 1 its complete f torm leads to the stage of prapatt, 
stz ge 1S Pp patti. sine As Gre m- 

ae selEsur ender to Seek Saranagati) a ition of 

sree eine . chroenhe It put 


mmediately 


Wi cnn 
‘Thee ya goes fi ished of 


sure Hie canis AG ak 
pe Ge GE Col Tl 


nde en ononaee according tort | 
Var O : J of jivas OS? mentione yne ed in | 

: 1. Only t / most imp things that are rei 
an b gs ae taken into consideration in 











ee she Expon 


is the e: of Dvaita Vedanta. He was born ~ 
in a vile ge called Sivarupy r Udupi i in A.D. 1199. His father was 
Madhyageha Bhatta. Mac irya was exceptionally brilliant even 
boy. — \s f ules the whole Veda and to give correct 
interpr | the o passages even before he received any 
instruction, ae sed yeople that he learnt all that is to be 
nae own in his previous ean r he became a Brahmacirin he 
became a sanyasin with t ion of his parents. He received 
yasa ; a who belonged to the family of = 
fore sanyasa Madhvacarya was 
e was named as Anandatirtha- 
nds for one who expounds the — 
ids one to perfection. He was 
also means the same thing. s 
) teaching. The whole term is _ 

. perfection. 3 
we Ms used fre »yhood that the teaching of the — 
Veda ana the Brahma yas 3s enti ifferent from what is ex- 
pounded by the Sth anaes re time he expounded the 
tea aching of these works a tis teach Is e name, Dvaita 
aay et cin . oe chi made i a 


Sutras was ae Gan re ez 
some p oints W) h ‘card to 
tioned. His life was str 
teaches he | laid 


and “Vv ritual 0 
f knowledge seem % hae given peor a 
n can lead a life yA La a ates 
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Madhvacarya ap nate aly said that without a life that is morally 
PRUK RC How | d ] nanin is incomplete and he can 
E his alee is the following: 
rceived — cat truth ih ee t d 
j ormal experi- 
y and. et the wei 

sees "His ce is th us 


“spiritual: soning that are really 
- and that" enrich the same must be Bae 


eee Without 
eae ‘So } Madhva- 
y ‘free = from all 


yacarya is the h es 


enced his career the state of philosophy 


rom the V« lasjand) thes SmarHsaier 
sm and e half-hearted nihil sn 
oa the pluralism C 
sakas, - : dualism of the Sank 
eee to attract thinkers. 
ee tw wo currents of h 


lt heuworl dir 
If the Sea is in any renee ee chene Thats 

al ee of it. The former made the Re 
non-entity and the latter did not bring out the { ~~ 
the Upanisadic absolutism. And on the practical side, ir 
the pure and simple Upanisadic disciph ine, the ¢ 
seemed to have a very great influence on the 
was for Madhvacirya to see the relative merits of t 
present a ¢ philosophy that is really sound and useful. 
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The Works on Doaita Vedanta ae ees ; 
A According to Indian trac ition th ; Ineeane on any Vedanta — 
a ad to consis t of three aspects called Prasthanas—Siitra- 
ast. _and- Gitaprasthana. Madhvacarya com- 
se Prasthanas and some other works — 
the Prasthanas. His works on the, 
a Siitra Bhasya: this elucidates oe 
sopher to reflect on Brahman as the © 
: the nsisting of cetanas and acetanas and — 
show oes the | philoso / who has really understood Brahman in 
this manner gocs to” Brahm n and becomes mukta. And in explain- — 
ing this truth, this work shows how Brahman is Svatantra and the © 
world is is asvatantra a out both Brahman and the world are 
equally + real (2) Anu : this is a very brief summary of the — 
ing. (3) An i Gna: this presents a philosophical justi- 
f fication of the teaching 0 hma Siaan And G ) Sanyaya vivyti: — 


this clearly plains the principles involved in the teaching of the | 
Brahma § s works on the Upanisatprasthana arc: (1) Aitare- 
yopa vanisad Bhs sya: this explains that Aitareyopanisad teaches that 

Brahman is infinite, transc: and full of auspicious qualities. 
(2) Taittiriyopar ae sya: elucidates that Taittiriya teaches — 
that Brahman is the rea real basis 0 of the world and as such Brahman is — 
satya, jaana, ananta and Kazanda being omn see and being the 


object ofthe mee ca | philoso ical approach. Brhadaranyakopani- 
sad Bhasya : this maintains hadaranyaka teaches that Brahman _ 
is tthe very so ll the .princ of life, It is of the character of 
transcendent Rene and It is pure, defectless, the immanent pence 
of finite, eternal, the aeons f transcendent, omni- 
present and the creator { of the whole world. 
eS sya: this shows s tha xplai \ that Brahman 


i ava. im 

is the basis of te ul and at 
Brahman is eter: ritual, infin 

W is the only aim of « eligious o fe 
3 a: this ex at Ka 


td fren opa Canes ahi 
al, mcs & ane changel Ss 
Fas ne It has t 
itke nisad EGS | this sh 

ins tl - Br man is of he essence 

dh power, that with Its rene raid poet vii 
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DSO 
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celv ak t the whole 
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the aL uh a: Scag tne right ; manner 
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. of correct know 
ge a Khandane Aa BR | 
ey Ada ve tl 
naa this explains * that the 
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ita is wrong. (@) Te 
of reality consists of t woes Seance — 
ta ane: (7) Tattva Viveka: this pres sats ihe distin 
of the categories of reality. (8) Tattvod 
of the same categories. (9) cata Vinirnaya is el 
Bee cept the Neds as valid is a philosophical necessit 
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pit n is @ a. (1 
that fans 
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Brahman is the only objeci religious observations and in this 

connection this work de es the fact that the Vedic teaching, 

if it is rightly interpreted, is an expression of faultless philosophy. 
Madhvacirya composed also works that embody the highest philo- 

thical and religious insight. (1) Sadacarasmyti: this 

ily duties of man which can be spiritually justified, 

2) amr laharnava: this explains that Brahman being wor- 

shipped, remembered, praised, meditated and taught gives immgeral ty 

to jiva. (3) Tantrasara: this expounds the spiritual discipline lead- 

ing to the rea tion of Brahman, shows that the whole world 

is the abode of Brahman, and explains how exactly Brahman can 

be worsh spe araicols in fire, in the very heart of the worshipper 

himself and in every thing that exists. (4) Yatipranavakalpa: this 

explains that Brahman as Visnu, the most supreme as cx ounded in 

the Purusa: the real meaning of pranava, Om. (5) Duidasa 

. th form of praise to Brahman and it is the highest 
lication of philosophy to life in general. (6) Nara- ) 

ra: this shows that Brahman in the form of Nara- 4 


good and the destroyer of all evil. And 
is is the expression of the truth that Brahman 
ppeared before men as their highest good and 
th and practice consistent with it to save man- 
bring it to perfection. 
d rpreting a work this is how Madhvacarya proceeds. He 
clearly states the po on and the significance of the work, supports 
he says by tatements of similar works the meaning of 
not give room for any difference of opinion, justifies his 
tation purely philosophically and examines _ the positions 
ted by the other commentators in order to point out where 
exactly they have gone wrot It may be noted ee many of the 
works he quotes are now | hee pe. a 
After Madhvacarya some immediate followers wrote com- 
mentaries on hi: ‘works, Th - so important as those that are 


































written by Jayatirthacarya w known as Tikacarya. Tikacarya 
Was a pupi of Algcbhyad pupil of Madhvacarya. | Tikacarya a 
was born in a family which was famous for its contempt of learning. a 
had therefore no o learn anything. According to his — 
mily traditions he an oldier. When he was just ap-ae 
hing his youth, ee ie nan tea 


adhvacarya. He was a youn: 
meya Dipika, a commentary on the Gitabhasya; T: | Prakasi 
commentary on the Brahma Siitrabhasya; Nyaya Sudha, a commenta 
he Anuvyakhyana; and the commentaries on the other pr 
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He also ate eat ral 
ae “som ind pendent eae Shalefee 
nav a. Bhed: that bheda 
an elabora oN _ Tis fa amuse) (ee 

which is al 


2 ‘Tark a doe 4 Ww 


ene aise 
dh Pe : 


» 16 } a 


ae elles 
¢c ah Adealtane’ tasidd ht. 
ae zatheretae 


these eek 


‘ 3e-mentioned. 


ge is relative to ts = object. 
po a te C are two ioe es a 

" Pee t pes 
The former i is a Pro: 
yb nae ais frase Teas 2 


caves 

ye ma a rule 
rT ul _sccording to the as a rule t The ee ae ice Kn 
consists in grasping the Peete cast Ral cg real aie 
nowleds is genera d oy ee There are three praminas 
pratyaksa, anumana : 
3 object — knowl 3 i a tule a oe Sat, 
a of having substant antiveatr utive aspects, tril 


a sates : af 

Visesa Is th ; } 
puns te Pee A ee ‘is mall things inclu e Ww 
ss of diferent cnt entities. Difference est, 
world merits rought under two heads, cx CAE and a 
is that w ch Brough knows! There are mz y ¢ \ 
kinds of th ghana aes good, bad, and c of doubtful 
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that which doe: es not t know. Th nere are S pulitce 
U _ eternal-non-cternal, and non-eterna 
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‘vious philosehse 
1 consequent ly a 
ane that the 
ites be Vedigh tea 
feared is. 
: a) and n rit q and it is 
ent on [évara, who being an embodiment of all ee 
ieecieatte enden ene -e of the very reality of the world. 
Te | that < ie vious phil rnissed as pola 


ate evious philoso 
f the knowledge 
vec noe gees that there is 
b cath Buddhism pressed the 
perma en too far, considered every 
gg ey a timately arrived at Sunya-Vada. 
in Miceventhusiaanvot of asserting the pert character of the 
world, Jainism emphasise a ory ety ale cea 
each of which is relative to oth 5 end) G2 vest deste! ie 
possibility of a thing’s having | 
in spirit supported Sun) | 
At the next stage a host of "dstika thinkers appear 
they shone no better than their predecessors. Thous 
all professed that they were only expounding | the views 
Veda they were all biassed in favour of one view or the other, 
nie views into the Veda, caked particular passages 
acda peich seemed to support ‘their i ee ws, and The Nya 
ste ji id aS. _ ie ] 
As es | inclined 
rried it to | ae ra of ey They t thought | 
vere e supported by the Veda by emph g aekae pi 
‘One who knows the bliss of Brahman... .’ 





‘ apt ; 

“hiss peter) Trae ds polds. that bls i < Poe t | ees and 
supports ine athe property | ae ing is diffcrent from the thing 
itself. Resets Sankhya as de Peicion iS dis or the Nyaya-Vaisesika 
dered the 7 orld be an expression of a 

they called prakrti, and reduced Purusa, 
P | tt | non- _ This school had its 

rah pointy ies ‘an extreme sis on the Saénkhya elements 
found in the Upanisac ds.. Yo is mainly, a restatement of Sankhya 
with certain minor « details and imaginary theories of yoga 
practices. The Parva-1 nima de much of the Karma-portion 
of the Vec pray ‘of the spaeten of it, and conseq ucaUY 


id not much improve upon the 
m are the most important. They 
7 Ad) dvaita emphasised the apparent 
neaning Tiny Gi eeu Jpan isadic passages which it called mahda- 
paige yas “( great sti tements). ” They are ‘That thou art’ (Tat- 
vamasi), “I am Brahman * (Aham am Bra hmasmi) and so on. And 

cc quent his system ignor 1¢ other Vedic vak 
ing the lead of t those _passages in which i it had too much 
fest it eiield Nirguna Brahman to be the only reality and 
acl eau) eality « f 2 rid. Though | Visistadvaita 
the A dvaita 5 “point: of view, hte emphasised e, 
Brah petithet it was: ne | 

it 


st_in 3 ae, a winch ponding change 

=o to be perfectly ct ageless bye J 

cary. e e phi ophy 

n¢ ane any kind of authority. — Sachampion 

| 2 Vedic Rake he emarked th rue Vi ninker 

Y ee hole eae as a sin sas 
ISMODEC 


Be eventos ctaive meen ote 
S On his part he found that his philosophical amber 3 
was lentical Vv vith the teaching of ; the ‘Veda as ak In 
der to show this to the world he began a feesh = 


of the 
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KNOWLEDGE 
Knowledg ve is Ne eee and Attributeless 
Advi cties a and Vea 

te the ee to be refore 

( (lols cn wl p ae fas ab sense of 

Ln mit Is" descr ribed as partless 

ae The whole posi f 

eon close stu udy of kn 


to answer fy ae ist ere k 10 vl as e that is Da 
cl teless? em| Rats nding @ “answer r to th 


yntra 


ae in question, 
“4 foe ee 


that there are rete ut 
ty held che her a sit 
: is pa ite es its can Sea and 
y asserts the trut sre is necessarily 
3 cae iW ahiites Gun caSe aes se eee 
ce ption is akhanda a is impossible, because 
in the very conceptior 1 cit is eae ‘to be BEL! and 
sauce, 
Further aye role not even refer to the impli 
description of cit, in order to see that cif akhanda 
savigesa. The very conception cs Git is es Bs res us an ide: 
that it is not what A supposes _Something 
something because t is ¢ inet tis cit 
because it is distinct from from eae wings a ¢ 
from other things only if a has its individual) 
indivi dua is to be _shdands and = savife 
ita Hes m ade it ae 


1N. iM, A 430- 353 « re -96. T D T. 





da 


mated _ 


Ya o far. V Ve 2 isa lure of hee conception oe ; 
an example. u n¢ talk we call him eee 2 


one says r 
e is able to eee tC ae dumb’, then it is ais 
to assert against one, the Advaita ‘line of argument, 
that the statement denies ¢ talking power presupposed 
2 oe This line of argum: sound, and it is not supported — 
PRSnSaCSs nee ae C on that the statement makes, _ 
tually, speaking. In the same — 
ic e statement, ‘cit is akhanda 
} ae remai fas) sakhanda and _ savifesa. 
ee mu lat knowledge is never partless and 
eeebucl less. sets aM 
Knowledge is Objectivel Renee Macs : 
In Advaita it is | pice 1t_ know dge i is Meclberident and 
therefore iD is £208 ff ny knowledge. This Supposiig 
tion a Kr e may be sunt in the sense 


5 a ven by anythin 
lf rc ; ayes 
evident ae : 
n self it is the sub 
Ci pare be bott 5 ee objet 
I ue ie ak 


were not an 
We do How tat ie 
See Oo ae 


ort aes S an object. Rha an pieces 
5 NORE UST. we know as knowledge has an 
in we nls saise oi the 
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pported by experience. Nobody kr 

nowledge is. “The only proof eG 

ectle snow led gc sa tte is akhanda 
de it. This « the question. Tha 
andc a ae eae 7 
| be determined to be objectless if it is given 


object, or it may be of 
=. ge, ‘This is a jar’ 
ge *T have this know- 


is Pecmnoatem, Knowledge 
che it trea itself. 

In his gente arded 
= nC Neel cated eas a 

. hse is that which 
the same ie is capable 


ity is ae of ele rc 
it is ae at all knov wo it - t 
. So the ste is not wh at 


ation eet sa Kavwiege aes ae 
OL K ai : bak is to coe an “bic, and the 
funct : revealed t knowledge. The 
relation j ay he 


een the 

eee te ee JG vafeailedie i 
fact that there is this relation is rovede| he fact 
is the knowledge of at n object. Bee we Ae 
and its object is considered to be impossible by the Vij 
and on the basis of the impossibility of this relation t 
ates the “objective world as such. Selon wing the 

argument Advaita holds that the relation bet wle 
is yernere is that of superimposition (@dhyasika). 


1 N. M,, 187 —215. 





126 THE DVAITA PHILOSOPHY or ITS, PL 
ony Advaita refutes t eas idea tha 


ve may ‘note ate it aS 7 
mavaya when we are to — 
between | edge and its object. The _ 
argument of Adyaita amounts to-saying that the relation in ques- 
tion is not one of | those th t are recognised by a ar partes ilo- 
SOp ane and fore it perimposition. is is Sthatie fs 
unsound. There are : y types of relations as there arc — 
types of E the related | entit “Know edge and its object, as related 
have their own peculi and they presuppose a definite relation 
between them. — his 1 cannot be anything but visaya- 
era haat eee 
The Fact of Knowledge poses the Reality of Its Object 
relative a Knowledge i is real, because 
so is real. It is as. real as 


ect is not real. Against this 
ect as such is unreal, then ; 


es, eee jts object | 
ledge alone is real and 
aye dasadvilaksana. 
The mithy e: colegaiteetette: 2 
won. Sadacadvilak t | 
nor sagt ate 


e Sa Si at, ¢ sat ie 
In c me many ‘ways. ‘mentioned t 
he thing m mist est be oe iven as. at, then n it can 
bed as asat ESO Gn EE joints of view. 
en as sat, th n there here is n e ¢ ed 
ndpoints. So a thi Sy eceeoe tate tom ud 
own as sat it may 
points of view. Bre doesnot cease tobe et when 
sewed WB faiticeases) colbe e sat, then it cannot be viewed 
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1 the sat aspect of ‘it 

is unconditioned. 
ive are e differ Jaa GASTON 
phiec in the o' ner. Each mus be 
< . Ww Eee But Advaita and the 
Jaina he d that the ree ‘relative are i istent with 
each othe and eS a resu tA vaita dismisses the relative and 
; ie Sievers or Ad he oie ions are_not supported by expe ri- 
cu go ihe al is relative and the relative 
the two thi ngs, ado e ee its obj ect, each is 


nd ‘each is real anc d the relation b he two also 


— Meats Bt, Poet Sete ed 
pee of a Knower 
ge is” 2 me is Ik na ibutive. ae is a 
an | sca y is what presented as ‘I’. 
| | property, ee aN proved by the 
_ kno “this or oe ng’. This experience is 
I have the knox ledge this or that | thing’ i 
were all and there e no ‘I’, then there would be 
Nithout eee ee is no knowledge. 
ledge its 3 BEES: ( ower, then it would not be 
of an object. : ; ‘I’, ‘I’ is not relative to any 
Seiltsish independent i aes . In self-consciousness there 
idea of But there is ‘I’. In the same way 
cts. But Ay pe persists 
would be no idea of 
‘imes. It is there even though 
7 aie he case of knowledge is 
7% : ribseal. without object 
; : ve pe ns ‘that knowle< edge is different 
pate yer 


But ‘I’ is not v iter some kind of knowledge. Thoug oh 
the objective world is not experi for instance in sleep, net 
is the knowledge of ‘I’. ‘I’ is not without the idea of ‘ V , 
This idea is the same as self-consciousness At times “afin 
sciousness is in a very clear manner, and at other s it i 
clear. It is clear when ST is consciously y distin S m 
other objects. For instance we may take the experience 


N.M., 370-86. 
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In th ube = ee there is” 
SE ee oe fe 
3 ee Pies € the consciousness obs lvaiss 
fact that there : 
if ig ee ater 1 a 


| yo or recognition ‘of the 
nti te fter the sleep is over there 
is are memory ‘ ‘Th ad a goo p’ or recognition ‘I am the 
same that slept’. If during sleep there is no consciousness of 
‘I’, then there d be ‘no possibility of ‘the later memory or 
recognition. So. Ti is not ot without: consciousness. Its essence is 
consciousness. Conscious $ caitanya. “I? is cit. = 
pussin ace “ep aoe of a four le eee 
nirvikal pal ow Smnjna (savikalpaka knowledge), 
ae es ie and P | (eee pain). This ace 
on does not explain th n personal identity. This — 
experience cannot be explained unless we consider that ‘I’ is | 
a unitary substance. The so-c: ndhas are only its orem 
[PERE Buddhism Toe of the unity of ‘I’ — 
to be an illusion. ee as do it. iG it has admitted — 
anywhere a unitar ance 3 correct thought of it, 
then & could ee 7 make use o: nS e "present connection. — 
a of knowlec present illusion is 
Fe cable, An i pres suppos the right know-- 
of the th thing known a illusion. Wi tion this nowledge | 
is no illusion at all. oe never think of the thing 
: is experienced at no t oe bee of the 1 
. Even in wild im tion we ¢ 
we have powallyex xperic 2 
agination of a centaur. en: 5 
in head on a horse’s trunk. Thin ae imagin ti on 
yet Bese gh eaprene f real thi 
asis. The person who imagines a centaur 
erienced a real trunk of a horse’s body, 4 
1 the unity of a head and saat fi dbo pe 
s use of these three elements, andy n Q 
ses a centaur. So the unity of a ‘human head 
of a horse’s body is Reb persis the person 
dy Sper énced the vty ‘of a head and a trunk. 
in the present case, case, if Bud ddhism Pel accepted a unitary 


mans tiihdiehalemicentaeaenee amet am - 
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substance ne real, then the four skandhas would have bee 
mistaken for a _ unitary soul called ‘I’. Substance is not a 
ty dhism. So there s should be no thought of 
according to it. But even the B jdhiste thinker xperi- 
ence Oa es as any ot! thinkers do. They somehow take 
interest in Nairatmya-Vada (the ee AER denies dtman as a 
unitary subxance) and consider a 7 g that seems to opre se 
sheen a He magina AG Po, The cannot justify ¢ 
u only 1¢ca ci is that * 
are rs Prong 
e to appear i in 


ef eee z i ithe body. If 
cannot be city and it mast be 


ha antes ppearance 
3 vl ge then ‘I’ mus be 
t all. Knowledg: ge 1S 


i thinkers differ on account 


of eecaae from the Nyaya-Vaisesika thinkers. They 
all eld that d saguecetociinowic ge isthe entity which i of 
‘eall 


of aitanya, a and ey, ais entity aéman: There 
poate DO ween the Saakhya a and Yoga on the 

i 

| HS poe Oe aac Deere other. The former hold 


iat mani andthe ae ae power of cit (jana 
The position of athe former is not consistent with the 
re already seen Eissy knowledge 
But hy hold that atman as cit t Or 
is ear Geta the position « of the thas isn 
with the self-evident character of cit. If the power of 
sl orient pens not different from cit. In this c 
diffe one Oe veen the Bio vat 


a narila. 
S. anes Sa ‘Kumarila that it is only inferred 
of ‘knownness’, a property which an object acqu 
snow ie t the former we ey) note 
evident cannot have ae prc 
er we Solan note Ir K 
cannot be k Tc (We e he ave 
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oe crite 
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we ay ae ea et even Bae a here a 
tis 1 > es Eiwere a) product then there would — 


dy iden of cit. If it is so, then 
be identical by the same 
¢ same cit. Further — 
| tcite ajiana is not sound. If | 
product of a njnina, then never possible for it to have | 
wledge. And to y that cit is an an accompaniment of ajnana — 
s the very ry nature of cit. Cit is knowled e. It iso eo 
aera Ce 1on-know edge: TE it is v gpa hen it 
iw nd ther ¢ * 


ore rang se bs 


t that ae : ee 
Md ae er 


: ing, en ite 

ta pro operty of | _ There are various — 

of dge—self-consciousness, th “teoaele pat | 

“sense “cae ans and so on. Of them self-consciousness ex- 
ns how ‘I’ is cit; and we have noted how 


figs: We may now sudy thes cu 
with a view to find out which k 


nt pees, o rage : e a ace, Sear oc 
has the knowledge 
ve eeu Seat ‘organs. This enowledes 

) ‘This is so and cs * This is called so 


1N.S., 236-82. 
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and so >» se af This is the same th: at wa aS be: before’. In the - latter 
two cases the ae foe aie esents the object in its relation to 
something that goes 3 pres: In the knowledge, 
is i ject is presente ed i in i wer i 


: tical with iteelé ata 

of knowledge, the bare sense 

| trode ten the sense an 

elp ol i name in one case 
Santi ee as “objec vn i oe Menon 
SAK, Lee ( 
| 1 of knowled ¢ that happens in the waking state. 
, edge that is made possible b y impressions. 
nse organs (indriyas). As 

ed it requi es an isteumen 


ne ee of k mes 
ee > it produces 


u vd 2 no Teen 

hy ma from this rule. Manas may 
eae ghoul NOV ov, Hee eae We need not 
alan des terms of infinites ZC. 


ige hat is Here 

pe. Ce being its 

: to be a : as Te i dens 
ee Get p pro Sioa to aire takes away ere essen i 

Porites position of Nyaya-Vaisesika that ‘I’ is 

of all knowledge suffers fre om this difficulty, So the ab 

luce al enowledeerncsapercineren ts from “I aang 

the | There is economy of thought in « 

itself to bss u ie abode of ki smoke & ed. r 

the abode of | knowledge it is also that d fea To say 

that it is the abode of Broduceds knowl ish 1 hold tha it it 

itself assumes the form of that k knowle ve. this very fact 
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but memory, then it is seh eane same as_ 
til 1e when tl th mem 
memory in the dream | 


i sikh Pa Sig fh, co ape "must be 
sri internal. In dreaming there are three i a to func- 
the ab man manas, and the in 8 ons of previous 

these t f is not | the material cause 
ot cause the objects. Manas may be the 
cause aS ee arenah the impressions 
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that are in it. This As proved | by th the { fz ‘act that a a dr AM CE: a 

not experience anything new ; that ie has not experiences 

viously. in some manner or ther So the dream objects are 

produced by imp PY thee aed they are perceived through the 
icy of ma J 

pea POLS ae state ot Senger nee eee function The self 

is hen Kft to eel ieee E self-c stop Fa il 


) COI en in 
is “cling a 1appiness y sleep. 1 here 
feeling Pe sae body would : got 
sleep. Further th ae sor slousnes: of duration ins 
enor tht hon I te pies is fact also is implied tie la 
Beye a pens inc vidua Abn 1¢ re is W: ing. 
2 ieee d s sleep remembers after sleep that he 
eae les ime. We parece 
4 eine ah ox bias st chee self-co nsci n 
; ao cere 
ay feeling of pleasure in 
nce of. and not of positive 
tie sett pleasure is the 
hea aaa the memory 
1 no misery’. We have also to 
: mi Yate an i nevitable 
ng fpr Bed the reverse is not 
tone nstance: has no misery and has no 
psi, So ee ory of pleasure unconditionally points to 
actual less fin ep. Obvious there is no pleasure dees 
from th een) external things os Further tse (ie ling 
Baierseeceitan aie al clousness. SoG 2 
the pleasure is an sapect of the s : 
‘I’ is in sleep, it AONE: itself, and “ Geert 
pleasure. It is saccidananda. “(Thus ¢ the saccidananda 
of Brahman in Advaita is relegated. to the world of 1 
also_ in this system. Each self is a brahman. This i 
t x of the Sruti, ‘Brahmani jivassarvepi’. (All Ace are 
Ihediarine) 
There is also the consciousness of time during sleep. 
plecper knows how long he slept. This would t 
there were no 0 knowledge of duration in sleep. Ti 
to ome self. To wold Ged meee 1 the | knox owledes or 


dot eS 





cane the — ie sik a) 
ns that to have knowledge of e: len 
They are not correct. — ee e 
e of Uy It is the kne © of fe) 
causes misery. The Nyaya-Va a efine Aiesaie as ase 
hich is felt ‘to be c con cute, 1M cl rect. But it is a 
Su RESS how th geet sav. 
misery. ee rents for their proposition is that 
| oe followed by pain. Their argu- 
ee is not sc VCE of perienced pleasure 
and pain as Sra ae rer; but this may be due to various” 
othe + conditions. 1 paeseaet hes - to tell us that it is the very — 
ssence of them to fe low each _ In fact the understanding of 
their nature reveals) adil taercnk truth. Pleasure consists in know- ‘ 
a a thing to be 9€ CONV enient. . TE the same knowledge continues or 
; followe 4 by s similar knowledge, then there is no reason why | 
he arded as necessarily being followed by pain. 
Further in so far as t ae 1p Oe thought | of pleasure, there is 
no thought dim mise = thought of pleasure is absolute — 
in so far as it goes. ln fe ee easure because there is. 
th ought aes So thought as such is not opposed to plea- 
_ And the ides t the thou; time brings about 
ery is not ioe Ta We have also te another “point in 
Is connec As it will be noted, the conception of time i: 


al 


noted, | the 
yught. There fo tp Gens ‘that has no 
[ Thoug not ) posed to pleasure. So its 


an ete Percuiat time, is not opposed 
ar we have s seen the sc e of knowled; 


a anime 5 a 


field of iPawledee edge in mind we may d ide it i ‘two 
(@) Th eed Hs ith or without the help o i 
UE externa sense organs. (2) The knowledge hat belong: ngs to t 
ature of the self. ORE oF onding to the Advaita termin- 
the former may be called urtti-jnana andi latter svariipa- 
The former presents the objec x4 _ senses—five 
li coargs andl quem, Whe IEW pie If and its 
ies “and certain external objects. The f n 
t th it is occasionally wrong. One Hein i 
as But under poecial circumstances, wh 
yne may va subi a shell for silver. sie adhe 
) nder all circumstances it grasps its 


—_ 


ee: 
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object as it is iy take the knowledge of 
the as ro Neues any time has any illusion about the 
‘Lness’ of ‘I’. None thinks Rhavoncustiouons one, i.e. ‘I’. So the 
knowledge c sly grasp: s ‘I’ as it is When once we have fc found 
this typ ae kNO\ sO rule true, we may re gate to 
its field all Ul n V - cal ‘ 1G co relle true in the sense that it 
grasps its object as it i 7 connection we may mention 
ak now : i ure, fear, ki owled; oie ds so 20 


a sf it ee earth we 
y conclu he same as that at is fife 
igin of self-c ess. If the origin of this } 
385 hat of ; knowledge « only oO e externa 
ee zoing distinctio bene tee 

and Gee of the self | 1 so ? 


ee ar ong 
by the Seat of manas. 
ae: is revealed. 
_ character Ee ; “igi re cuted b 
are caus 
iments ae seen how ave 
ty nage conte a ase 
ive external is. The se source of the other fee 
dge is di it. The - e cai is the source of 
eas gives cue ti The instrument of 
If-consciousness must be an as sae of neice self itself. It cannot 
be any thing ha To ‘imply this his idea it is 5 calle saksi. This 
cai literally means ins witness. it. is witness because it witnesses 
all that happens a ah e self. 

So far we know that there are two types of knowleds re. 
(1) The knowledge that is prod ced by the external senses and 
manas. (2) The |} ledge that is produced by _ We ob- 
ser net the funcdon 'saksi in the whole of individual experience 

f 5 St: and) _dreamles sae in > 


of the ae types of ies one We e SRE; take for instance the 
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a Palone is feet aie the external 
. The other ideas are not caused by them. 
te taki. g the « case of the idea of the self. 
aa organ does not comprehend | 
me potent to ‘comprehend it. The know- 
to that of manas. This is illustrated — 
If manas were to apprehend the 
Simapessible. From this it fol- 
If. As apprehending itself it is 
a . re ith reference to the idea of 
4 1 caused y the external sense organs. | 
nanas. This ay be explained by taking — 
ar | | fam n ~ Memory may be ri pe 
or Og is the work o nas. But the knowle 
memory is, Ses ule righ it is the work of saksi. a 
. ; 5 gered even knowledge — 
n ‘0 ho th is: apprehended by - 
another piece of now ee ‘is eect to arrive at knowledge, | 
eet piece of | mledee s to be a rehended by another 
Weds z eo ration sc 
: anna Thi idea ven thou tira 
‘jee qosin b nce efore it is 
st. We ve to note a point 
ener 
3 w 


oF unless’ is the idea 
cat the oes ae cea som It ci 
with _ object its 
is given. It is obvious that i eae neither a external 
sense orga in nor by mands. Therefore it is caused by si b si. t 
occurs only in a general manner so as to help th ge of 
distinction. This is why it is not very ee Thus the 
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enowledes e, ‘1 know this j Jar "is caused by the combined activity 
of bott eatin the other sense organs. Similar is the consi- 
deration 2 SEG to all knowledge that generally occurs to 
a knower in the waking state. 

It may be belnoted that tel same i etna ot the na 
Ha Gi ee _of a knower. For instance the know- 
ledge, ‘I know t e so and so’ m eta In dream 
the external sense orga s do not function as and sakst 
functi a ae cnowledge of the self a that of knowledge 


“k nowk He the 


a of | other this 3 from 
diferent is also caused by sake. 
ea eu tic ieuy sales In 


7 eee time aaa jew 
xtension appears 


Pe ih 
a 


here eee Paces 
edge caused by saksi. 
ct observation Glen 


cep hats meant that ther is 
| ob u | by manas with 
gans. Without 
ome thinkers hold wrongly that gp ii ei 
sec gine eo € 2 f kn ge. The fact that 
is knowledge ca eure bi sake i in n slep may be evidenced 
ne fe instance the | “memory, ‘ So long I slepts aunts 
1 ation. This me m ory happens ; to the ; 
soon Hick leer! 6 over. Memory hee sible wi ut 
corresponding previous conraemes, Ti the present case 
experience Sivan (owno Oke Gade memory must | 
during | sleep itself. : In this memory “so long’ in 
Jp Hes eeip 2 sale isle pt pandicats both time and sle¢ 
te hap ness, Unless there are 
= papi d ule BT be i om 





hitomi ae To deny 
ring sleep is to deny the possib bilit of the 
state e of sleep is not blan . Like the « 
a state of experience. Their differe 
the other states Sasi ft fu netions along i 
during ae it functions alone nee 
fi 1b Gee mined Heethcretsrertwon types of knowledge, 
hat is produced by manas with or without — 
th coapeseton “Gi the external sense organs. And (2) the mt 
knowledge that is ced b saksi. Of them the former is 
true or Sik accor dil circumstances and the latter is, as a 
rule, true. In both cases true knowledge presents the object — 
as it is. The nature of false k wledge will be considered — 
later. So the ility of knowledge is a test of the reality 
of the object. it AE St he ~ Vinee ao = 
The Object of Knowlea Ige is tea rily Real 
Knowledge app hen ds its o S<is?os Any object ‘is? 
if it Surat) ne particul ir poin of Beran spec The know- ~ 
ledge of a jar ken for insta ce. The bare jar devoid 
ts spz fal iTenal 1po ral ere apr rehended by 
ge. ae ; apprehended a in eing | done sO 
es sence a8 cx ing at a partic ‘ed by Spare “At times — 
bsence of a ah be app nded by knowledge, as 
¢ is not a ities Heat = ‘iti is ap seprenentled ee its 
spatial and Conall relations. a yeen that an object — 
a rehended by k knowle time and | space 
the object must be regarded ject of nowledse: is) 
eee I eal. 


e Definition of The Real . 
De object of | Bee bck sidered to because it is 
reh aged oo 4 - of time and space. — ‘ollowing 
i Sea elinh neuen | de Be 
He at a _ pal see a point o é space. This 
he real i 1s fu Mees ihinkdalscase chit wo define 
its acter characters presupposes that it exists at a 


1S. ) 1 “ 
cl other sense organs, 


ee 


pees: Without admitting its existence at a 
space no other consideration can be had 
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Se ee eee eere Foll ving F Bu 
thing @ chat ote prod on cone 
ace it is ioe e ) 
rere So the ue of a 
"sp racterises the reality of 
‘ ‘its, ee Ch any other definition 
ated. 
thing by its existence in time and 
m st, order to be real, exist at 
sprog texts at a point of time 
na al or non-eternal. In 
c “ rin cithe a hing wha ‘ 
fe 3 ther words a x W her 
nal or ne ee t tha ae does ade exist ie 
d sp a hat w which does not ae ang specs 


‘Tt may oe noted Tae by 
: eaeneee (prema a). 
ater on. 


said that the ce faa knowledge 
mithya, Penta or Gdhyasika. It is 
is not without « ct and object is real. 
n knowledge and object 
_an_ object is the very essence of know- 
known yy Lenexa is the very essence 
means that there is a natural relation between 
t this wakiton Chay ante be impossible. We 
mn ge a to this relation. We may with convenience 
eee The essential point we have 
S eauee in this Gants is that this relation is as much real 
as knowledge and afer On the basis of the sue 
that the relation between knowled Hedeclan object is impo: 
it is held by the Vijfiana-vada that know alone is 
the object ‘is not. It is wrong. With 
cannot be given as being relative to object. If her act 
at all, then there is no reason why there is the : of a 
object. A single pie of knowledge is different from wate other 
pieces of the same because it 1s of a particular object Vv vhich 1S 
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my dhe OKs Ca)eaoy 
7 bey veen knowl 


s means that knowledge is 
consciousness is made — 
ective is impossible unless — 
tion of object. So pinouae 
fiaina-vada contradicts itself. 
ow that it is the very nature ~ 
object without any condidonea a 


te 
ce. that knowledge is — 
on Oa i . 


The es, of K nowled ek ry hi - Co: ditioned’ a oa 
Knowledge is intrinsic ly we ; truth is not eondiionedl a 
by anything external to” pleat . ach were so conditioned, 
then the very fact of know ledge - ould have been impossible. | 
e have noted that the very unction of knowledge is to present — 
at which is real. This mea MI has an intrinsic. ceopecty ag 
to do so. This. Ses ; no ot what i is. called tuth. 
We er pol asi . Z aie : | 
know enial we are. Securing a 2 
true by itself. To — 
ilous to the denial. 


The Meaning of the loeinte Wi 
If know! ledge by nature presents is r 
01 ollows ea it ee te obj ect as it Seer con 
fiew it may be called — A 
wledge, ‘This is a jz > may taken 
aeeritimetand pace and it has th 


3 property, ‘jarness’. 
rehended by kno and ey nae ae is conse- 


quently led yathartha. It is tk apres that 2 sake 


be true. 


EB Seeing nae _know- 


209-20; N.M., 130-40. 





DVAITA VEDANTA 


ledge In view we have co te concluded that that dge 1s rela- 
Be to Tane Ghee Che object caeacrele re is areieard that 


rignt. ane 
; sand a on; and re the 
. nak the: object corre eat) 


ee and Vin ede be to me 
cehended bject mast De 
which enab sles Une ee “rer chension of it. Tf 

ct in the en an, oe 

nowledge. — he ur | lind e x e the correct 

of colou . { lista nt to come into pro- 

Ir ge p Gr it cannot Ik 

De “sense organs and the 
f the "obj ects rendei conditions of 
: ""Unier these conditions the aay 


i falows that the proper con 
ive ris correct | cnowledge anc 
affected by any defect, then they ate rise 
pe e. Just as there is no pnowieded which 
ae and untruth there is no condition of 
of t and defect. The 
mal sete ate crete 
<p. c eas i 5 in MOC to be e 
anything more fe he natural cause of 
: _ this” ss production of the truth of 
Sha eaten ee SEE a! ce 
ze may be untrue. The untruth of knowledge is ca 
Bye Bomercor lition such as the defect of a sense organ a and 
This condition is external to the natural cause ce kn W 
A sense organ is by nature sound and a defec i nal 
_ For this reason the production of the anGath c of know- 
ledg re is called parata ah. 
The consideration of the production of true or untrue know 
leds ge leads us to t the a question of the apprehension ot know 
ledge as true or untrue. 
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ee A Pease ofthe T. eth e me 
y y_ determined how the truth £ Tncwiedg e docs ae 
xing other than the entities that are 
ss ae ‘knowledge. From this it follows 
| h of knowledge i is evidenced by eee 
itself < % | ot requi to be proved by anything external. 
We have = ee two. es of knowledge—the cnowledge 
that is produced b ase organs including manas and the — 2 | 
knowledge produ 7. And we have already noted how — 
the former ty knowled ige is apprehended by the latter and 
how the latt ‘s i The fact that the truth of 
eee is e enced by knowledge itself needs to be under- _ 
stood in different senses with reference to these two types of 
know plate - knowledge produced by manas with or without 
the help of the ternal € organs is apprehended by saksi. ws 
Saksi does not ap) rehend the bare knowledge. Along with — 
knowledge ee also a orehends | its truth. So whenever it appre- _ 
hends_ knov viedge apprehends it as true. The pao cde 
Pecueed sii elf luminous and so also its truth. So in 
Heese consideration ns it is. easy to see how the truth | 
ed does not requir to be determined. So to talk of 
Bote the of Govt is not consistent _ 


with the nature ,of k 
mle aor a Leek this co e point is to be made clear. F 
oes hs be determined under 


mectng “our rar 

our el pes we 

not sit leisurely | delibera ing o\ 
pa. an ee our Sees as 
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} r successfulness is to dete mine 

0 ae it GEG Cee nS truth 

re thought ol i aces hee ie peat are 

r consisten ccessf ss as deter minin 's truth never 

i fo i ree a mn since the thought of the n ie consistency or 
~successfu e etermined. T hold that this thought 
feris a e invalidates the position that the truth of 
consistency or successfulnes, This 


t ie ou In Gis 
eds to b “dete: Bly ene 
nsistency and successfulness. In 

es ey mae the 


ut this determination is 
it is the ar of saksi is 
> work is alv ways 
- work of manas. 
comprehe! sca wees vledge 
ces eee towards its jean 
j ‘ive Serer aon no Ga 
hat th is isive 1s ght to light 
siitot Geieies i doubted on he RE Gi alts 
erations. This psp 9 be illustatalt by means 
fc owing exam He. aes | person is told that there 
_a spot near Py hee he doubts ifthe information i 
ea bec a ts of the presence of wa 
air. He aise that there is water. It may 
} ee ei the validity of 
H Proposes to examine the thing. He 
where water was supposed to perceives 
drinks it. _He gets satisfaction. ois is an as 
ines enjo’ | saiksi. This enjoyment 
in saksi’s knowi g the Ee Haren € wle 
produced by by saksi there can be -no doubt about it 
the truth of this knowledge i inevitably follows th 
ledge of water is true and therefore - that the w: 





i, 


once ee truth of k ae ‘is pacer el 
5 s there on eee ng) doubt Sa 

knowledge of water pr roduced by infer. 

ned to be vali id ubsequently its 

i a ‘was fe ie Tl is n eans that th lidity of know- 

re W yas then determined by 7 Thus from the beginning- 
eher e unreliable determinations 

ular circumstances saksi does 
e knowledge apeoduced) by 
the 1 means such as consist-. 

one Ye In any case ( oe at the truth of knowledge i is. 

always apprehenc nally by . That the truth of knowledge 

is apprehended < si mi nderstood consistently wi 
these ideas. Simply “because isistency and successfulness help. 
ne G Ee ae of sae ‘uth of | certain instances of knowledge 
that the apprehension of truth itself 
Coe : successfulness remove 


ee 


aes Se ME ‘it is. : 

thes. is 70 pooitcan the doubt i s illeg itimate. 
} have seen that know ike tb Geturelly true and 
lly given as true. By true kne ge we meant that 
nts eer This explains that know- 
only key to the world of objects. So in under- 
W rid of objects we have fir ft noes Gio details 
The true knowledge is called prama, and 
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to indicate that Gus anouptceige a lone is the key to the objective 
aes and at the vould p resented by true knowledge is real, 


oe 
OF nwa ledge ar iS Guth, and 


Is ee The 
aA ti. There is a shell. A 

Tr. Bee embodied in the 
, 1d 


is is silver’. Under normal circumstance he 
the judgment, ‘This is a shell’. ui j to ome 
er he has th "judgment, ‘This is sil 

'. Of these later is coeect andthe f 


The pe ~ ae é 
oe The given 5 a shell an ; 
UKE owled ye in present ee silver presents 


perty 
ur ‘Objects 


The 


ve which i appre a ae very 
on as Ghee A negative thing 
ry first instance of ip sepeest 


sents the pase as existent ae he legative as 
and wrong knowledge, at the first ins oncel 
positive as non-existent and the negative as ¢: ‘existent. 
of wrong knowledge may | be illustrated as follows 
example the wr Bei Bo Subse 

Bae is gases Gel Serer 


1 N.S., 41. 60. 





existent; but in the presentation of silver it" | 
to be non-existent. So in dgment the non-existent is taken _ 
, | the existent is ‘to be non-existent, and — 
erefore the Judgm IONE: seed 5. a 
One important im) ion of this explanation of bhranti is — 
that brant presuy e reality of the objective world. For — 
if nothing ; here would be no occasion for bhranti — 
at iat the doctrines of asatkhyati, atmakhyati — 
are wrong, because they aim at negating — 
n of bhranti. The truth of this observa — 
ed by the following considerations. 

for instance, ‘This is silver’ does not 
the samskara of silver. To have the — 
ssible unless there is previously a right 

ther the wrong knowledge, ‘This is = 
ho has not perceived some quality 

. the quality of silver. Shining is 

f those things that shine. Both — 

nless the percipient sees the _ 

ra of silver is not kindled. — 

as not seen the ‘this’ aspect of the — 
wledge, ‘This is silver’. Further the — 
“presupposes the non-apprehension — 

e shell is seen as ‘this’ having the — 

wie z 


e 


articular adrsta 


ay 


al 1 n chensic yn E shell as snei.- 
Furthe gh, ‘This is silver’ is wrong, it is not ob 
As it is caused by the eye, which is in contact with the shell, its 
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objet Je he shell tel ae Sees eae shell; but as it is 
ea i ons i sae ih isvunreale “Simi 


epee 
© ee, Peat 


> 


: ‘this position is rig 
the recognition of this posi 
explanation of £ wrong knowles oa 
s paint, cncteveral explanation ns of 
ar by ante Ean 
marae 


tis f aed 


asion in ion TI Present fy aha ‘sey 
ledge Procate the non-existent as existent and 


Vijiianavad holds that what we see in illusion i ony 
Bilides of ane Sue oo ing < 
an outside entity and gone!) this positi 
knowledge atmakhyati. This is to admit that wl 
is presented as re in Tern, for idea as an outside entity 
unreal and it is given in ill sion as real. 
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The position i, dhe Ny yaya- as fo The 
unreal cannot be seen, so | that is presented in illusion 
is not unreal. This meas e thing presented is real. But 
the t ated, s: silver, is not at the place occupied by | 
the s is Hs tha must. be elsewhere, say, in the 
silver shop.” reference to this explanation also, it may be 
seen that that the icra ; presented at the place of the shell is” 

nd ee d as real by the wrong knowledes 
hakar | knowledge and holds that every 
in an to the object as it is given. Yet 
| in the usage (vyavahdra) of illusion. The 
his: 5 eapbnaeen ‘The knowledge that is said to 
) cons ts of two instances of knowledge. Taking 
er’ it may be seen that ‘this’ is pre- 
membered. ‘This’ is perception and 
7m: hey are. different instances of knowledge. — 
to something w wrong in the percipient, the difference — 
between m is not appre ended. On account of this omission, 
there is ie wrong us This is silver”.’ Against this 
view, i Se be ted th ery usage, as a rule, presupposes 
the | widea. If the idea is wrong, then the 
7 : su fits right, then us age is right. If ‘This 
is s Iver’ rong usage, then it necessarily follows that the 
| caus is wrong. Unless the two instances 
‘silver’ is said to involve are appre- 
er ‘This is silver’. 
knowledge are un- 


aes pel and their unreal identit das real by 
the knowleds -auses the + usage ‘ 
fee 


eosin ‘of Vid ‘is this. ‘The so-called wror 
knowledge Presents ee in fs ehieees shell, Thence oft : 
I ths ty between the two, a shell and silver. Similarity 

ctual p ssence\of the th stig Chek ciate | That silver 

shell oe ee in ie di . In the 

“so-called wrong knowledge the defective sense-organ 
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of the percipient appr. ae reais sil ae not the shell and 
Thee tallowe the ; his is silver’. i This know ] | 


: paare cae it p See y given. 
‘that S presentec is not practically Pea Patt nal for | 
xe is called wrong. The knowledge 
ett SOR resented is useful as a ; 
ye noted that the silver that is presentec 
5 vo a as 


at make wro 
SA coer age 


at 
Death Hh 


ature ee DS 11 

rc there is anything wv 

AG Dl: @ as that know! 
From point of vie it is 
is definite and it is 


Isps 15 ‘ Se te implies that 

! \ s produced also ae ps the object 

a itis Just a as. pre ama Be Z ise 7, its proximate cause also is 
yah 5 in the: revious phil es we are told that prama 
pe fe) usec v ; pramana. The primary m caning 
other than the knowledge that 
xplanation a Bi cousisteaey W wi 


£ ; iS t a a AS 
To prove ay vee oa - EN -xam. rah ~ ne ier 
prama is the knowled dge of sy an obj st vh: Ss 
i definition helps the knowledge of the thing 
knov vl ledge of yf the thing men defined use pposes t nee ong tr 
tion. So according to Advaita definition we 
that the object of ee knowledge in questi 
and then we may consider the | Enowledg at 
its es abiect t is not subl pues Bond ; 
a4 { J ) chensio n 
ot ion, is conditioned by the 





£ ovens 
ject as it is is only a re- 
th is svatah. It simply stands for 
is true, then it grasps its object as — 
aS do not start from the idea that 
rs 3s the object as it is and then arrive at the 
notion th edge is praz Boe On the strength of the 


may be said that to say that pane 
is the knov rT ge a ject that is not sublated is a restate- e 
ment of the £ ‘act that svatah. But it is irrelevant. The — 
nowled esent its object. To say that — 
resents its object as it is. Tt 
cter of the object. So to. 
aracter of the object is un- 
| prama as yathartha has no ipa z 
ta be lieves in two types of ay 
(a , 2. Supposing that knowledge grasps 
the vydava arik as 0 Pe and the pratibhasika as prati- 
Bhasih ¢@ we ha € to adn t that i is true. But according to | 
now the ee is not known as 
| irtka or pratibhasika. T 1e obj either is only oe 
later determir . The pratibhasika hich is sublated — 
PY the knowled: ge th: 


the vyava. 


chitin opm a 
sublated one sees sane it is 


ika examination. _ If the pr ati- 
raya 55 pee an “ot then nit cannot be sublated and if it 
is sublated, then it cannot be an object. By sublation Advait: 
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of the object in view. This ; 
. ics i Goling Get chs a 
given. A given tl car y 
yec ae cal thse some 
ed butestill Gere subsist tic 

ika Sea it jeeracs 

1s vyaval ry (a be 
Ve | ” at Brahman is akhanda 
sispenelae oe ha af : 
en soe ¥ jesse ed cme 1 


ioe ees 
be no knowledge of it. can Us 


nen Brahmar ceases to be be akhanda be 
knowledge Brahman ‘is mithya according 

f the knowledg of Brahman as akhanda is not 

| tha this &k dge sublates something and this 

ahartke > justified. So the Adv ita 
pratibhasika au 


: pramany. ae Boh. According s posi 
the knoy Baran object is aes by ae 
> property of kno ys es ge the iese of — is 
| of rama, “el conceptio 
mn zn ya as being svatah, and \ 
of the Veda and \ Vedanta impossible. If 
pla ned Abe. can be no conception | of pra- 
adver ge Selo [is Ue fre thant cue of ; prai ma. 
prama and pramana there can be no no problem of ra- 
) aN shout dem r them the the Veda as pramana and Vedanta 
as phi SO se th 
Simi rly ass Vi Wate raita “def nition of prama, 
Erew edocs which is potas with the usage as it is 
best be a description of prama prama and it does not bring 
essence of prama. One obvious defect in it is that it 
the correct knowle edge of the usage as it is 
the definition of prama presupposes the knowled 1; 
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The Meaning of Pram as 
_ In the light tof : ing co 
how the essence of < @ consists in the knowledge bei 
yathartha, | Prama hartha means that it a prehends its obj 
as it is. Whatever the other forms of an aS may be, it 
primarily real ( sat). That an object is a jar or something else — 
is only an spree it is real. The knowledge, ‘This 
is a jar or a pillar’, involves he recognition that it is real. Unless — 
it is cacy , al it cannot be apprehended as a jar or a 
pillar. So, ma hartha means that prama is hon 
knowledge aes s object as real and the object is 
mplication of this position is that | 
be sublated, and this means that — 
object of prama is mithya is un-— 
the position that prama@ is the 
eal as real, bhranti is defined 


onsists in grasping its object as it ; 
athartha. The prama of all finite 
er produced. So each instance of | 

esupposes the ¢ n of some instrument. There 

may eee ee about prama. Among them the — 


proximate one ee re sd eC strument of prama. It is 


called ra IN a is that in the absence of. 
which th ffect even though the other 
conditions ¢ ae vith the prese which there i is the 


Pramas ia ae Preis th 
to hen: TEES of na. 


the 


eee 
in _ So itis the face that an 


a. Ths is ayer, ieee 
) prama Aes) must ies T ae 


is 
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ae 
Following Ue core noe ie Gap nel _pra- 
ce An ob as so called b cate i gape 8 pr fa. 
; Pais So "ee pin ig 
Tf ; a ae en it in 
2 remain he es of 
ana because it generates 
a the r) v ous thin rs 


Ca fromuthenneld 


ram a that is produced. oy aks ae ? 
a hee sense aE and the pre 


cause of eval 
anupramana. They are pr peat 
Segena poner generally ne a fey 
ae ae a ee, Present ar and not separated. 
ebiccis that are distant, past, future a 
grasps indlependcany all objects including e 
camiay) 


» According to us system there are £ 
bel JT) ging ICs pect vely Isa, La aed ; 
is a being i cme aly 

S his work. 





Y AND 


a 


Ihoe produce knowledge. The knowledge that results _ 
operation of saksi forms the very nature of the self. 
is caitanya. It is eternal, because it is the very 
It is not produced. It is only made manifest 
vise it is in a state of non-manifestation. 3 
£ saksi are the self, knowledge produced by ~ 
pleasure, pain, fear and so on. Each. knower — 
_Saksi is as a rule pramana. The knowledge © 
it also is as a rule pramana. Saksi is self- 
also is self-evident. As an instrument of © 
tablished by the fact that the knowledge that _ 
ature of the self is at times non-manifest and _ 
nental cause to make it manifest. In sleep 
natural bliss. In the waking state this enjoy- 
fest. Its manifestation in sleep presupposes 
‘instrument. The instrument is s@ksi. % 
rgan as well as the abode of vrtti know- | 
external sense organs in generating the — 
jects. This is clear by the fact that the © 
> contact between a sense organ and its object does not — 
> knowledge. If the sense is backed up by attention, then — 
here is knowledg b attention is the operation of manas. — 
wledge Ry ed by the sense organs must have - 
-haye seen how the self is not the abode, but 
ge ceases to be it leaves its im- — 
ession is called samskara. With — 
generates the knowledge called 
| e knowledge produced by an external 
sense organ is pratyaksa, remembrance produced by manas is 
also pratyaksa. The previous thinkers i is point. There 
peaegeecae consoversy, 18. the. pre 7 


J a 
Lh! este 
teem nr 


dh i S. 


S) 


i Fc 


cnrgietin GAEO) aual BRC 


rance is 
_ prama. 


ri 
7 





+P 
Lis 


DVAITA VEDANTA 155 


definitely excluded it from the sphere of prama. 
aras whe hl beget that pee meses) diferent 


vledge ee OSH CHa, cir 

ory is not novel and hoa 

: these thoughts we have to note 

: ri hj fn Tee 

y isa also_yat rtha. I 5 Is i ob cra t is. There 
fore it is ‘prama. The object of pram ! be novel. So 


& emnory SY ‘even though it § grasps an obje ‘that is ak r ready known, 


‘ma. _ If we insist on the novelty S Ge aie, of 
ee then it i dif eile 


3 ao ae as 
y: It ere es tie ao 
ect of any other { prama. So 
object men 'y is prama. 
it proc Is al so inert. 


a a oa a Ny saksi. Manas 1s 
cle of the » rious other th ings, such as the splsure 
the vorldl things, pain, fear, courage, desire and 


ne /are the eye (cak sus), 
gue (rasana), and the 
ch has its ae “Bach produ duces 
ledge cay heal it is in contact with it. 
as, \ erika, ed oa and Adyaitins define the 
between a ser organ and itso ect ea ers 
All their views are = le If a sense organ is neg 
enough to percel object fren there is the Heer ee of 
ject. The relat 1 which is characterised by the nearness 1 
is useful in givin Heeiaeaiels e is neither saryoga nor any 
other relation. To indicate this idea it is called pratyasatti 
The external sense organs and manas are in 
are eternal in their subtle form. They are fed by aha 
the five elements z(bhAtes), In each sense organ | 
presence of the five bhitas. The Nyaya-Vaisesikas hold thai 
of the five sense organs e2 each is the pro: duct of that element whose 
peculiar quality it grasps. They are not-correct. If a thing 
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manifests a pacculas Pic erty o , then it does 
not follow ites it is of 1 re Water manifests 
the odour of a pi in. matt it hiss not belong to the | 
clement to which th in belongs. Table salt manifests the — 

taste of other thing ut it does not follow that the salt is 
of the same nature of the things whose taste it manifests. | 
an external object appears when there is — 

the self and manas, manas and the 4 

gan, and the external sense organ and the — 

Seale Ge es between an external sense organ © 
and its object ¥ the sense organ is in relation to manas there — 

is produced the vledge of the object in manas. This know- — 

ledge reveals ect and itself is illumined by saksi. 
The antah, Advaita corresponds to manas. Antah- — 
karana is s sup go to the object itself through the sense 
organ that is in contact with its object. The supposition is 
ee sue ported oe aw of economy of thought. Knowledge — 
can be explain rel wairece attributing any movement to manas. — 
Advaita attr ibutes movement to manas (antahkarana) because — 
cann for the identity of pramana caitanya — 
it supposes to be pratyaksa know- | 

\ sa knowledge is wrong. Pratyaksa — 

a urtti of manas. Pratyaksa is not caitanya unless 

: hold that pratyaksa is the identity of © 
ent with the view that cit is akhanda. ; 

as « Advaita has inevitably to hold that 

i under speci: eo guscances: This means s that 
cit has two states—t on-m 

sus oe the f fact 

e can. te aaa that is pro- 
vledge is qualified (savifesa). So at 
m ae (avtalpak) ‘It can be ex- 
and so’. The Prabhakaras and | 


ngs” cates than the obj ect 
it refers ) 


of ES 

things. n 

instance to be ( ARG) 
‘ 7 me y are \ - wrol a6 
the object of be detrmin se rie: ‘anal i it is” 
a particular. Unless ee) is a reference to other { 
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eta is it follows 
a at all. The Buddhists 
et esikas a aE that the 
ry ae and ‘it is the 
gy. This i: e clear from Gre 
wledge is an unqualified 
tyaksa of an unqualified 
view by the knowledge 
ing aay whom } yee 


¢ identity “that is inde 
Laos t refer co Gare, An aes: 
as referring to some time-rela- 
: Bass ntention of the state- 
u saw bef ae % to give an 
€ mang ™m akes 
at oe : presen time is ide il with he hee ae oom at 
t time. If I he were. to mean a > pu re identity of the man 
_ there © olutely Ot y for making this 
ants to express pure identity. For 
y of the man. It is ever there 
s the man. Further to see how the present 
tical w ee duce the state- 
is the same man» to ‘This is that’ 
e eee pleat hs and Ginewh ‘That’ 
! eae it also means 
ess of a ess of ‘that’ 
man, ie shed a particular cewelaien 
this’ does nt ly mean a particular time-relation, 
eans Presentness of of this relation. The past 
ast relation is p because it lives in the preser 
dentity of ‘this’ and ‘that’ ie. the i dentity of the pr 
man a the past man is quite possible. This ack 
cat is wrong in abandoning this meaning and in 
ure id : ig of the statement.’ So the m: 
aka of ‘aat aita cannot be justified and pratyaksa is, as a 
oe vikalpaka. 


1T.D.T., 28. 





In Wes to prod Sr ae the external sense 
organs and mana eae defectless. If there is any defect i in 
them the know ledge | they produce is wrong. Likewise the aus FS 

gan | in a favourable position. The unfavour- 

ject may be regarded as its defect. So 

ts knowledge it should also be defectless. — 

(pratyasatti) of a sense organ and its object _ 

is : neces: on of pratyaksa-prama. From the stand- 
mine of the ance of this relation pratyaksa may be defined — 
as G2 x relation t tween a defectless sense organ and a defectless — 


ee enowlelge to be mediate, because — 
e€ sense organs. ey are not correct. The _ 
knowledge. They do not come between _ 
ect. The knowledge directly reveals the — “ 
tween knowledge and its object is always 
we call pratyaksa knowledge is distinct 
E knowle ge (esses it is clear, vivid and 


“fe is the basis of all mental activities. It F 


asis of which alone other types of know- 
o the truth of pracvakee knowledge cannot — 
ated b er kinds of knowledge. If pratyaksa — 
sublates t other of knowledge, then they are wrong. It | 
is true that, at ur at is called pratyaksa is wron A'S 
te nee ie is cau : ibnormal conditions of Enon ¥ 
e two \ wrong pratyaksa. They may — 
ae is is silver’ and (2) ‘The — 
ae nly about half iameter ’. The former is 
remored b y ce corr of the shell. But the latter — 
B ents! even we have learnt by astronomical — 
is a very huge body. The former is due 
atest conditions of knowledge. 
on call right it ceases to be. The latter is 
distance by y ' the. moon is removed a 
perc: _ The ¢ jistance 1 eve . 
pect gs he on ¢ earth. ot 
can gucver sicceee tobe: We m tr pees 
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yse the source of this mount we do find out how 
pro | of r Ning weg ake or other 
d d V the hout this 
I Therefore oo in the 
Se pra ak C by : : We 
nderstand that its } 
t is 


Goran 
“From ¢ this: it 


together 5 calle ‘aha. 
7 a called vyapti. The 


anything. dt may be ‘the causal 
: ) ) or - iD y Be something 3 Ges 
rya is anti O sa} there is sahacary 

pe ya cane ta without the JES ‘the 
| tha chee te to hinds af ova 

ye faa the ahicees 

ae itself is useless for anu- 

a we have to obtain the know- 

1€ ge of hetu. To have this 

on 5 iS Lee xe of sahacarya a betv veen 

t this knowled 5S GEN 


vyap ; 4 

pee | ‘Thales the formation cian 
On the Ath ata uyatireka vyapti the Nyaya- 

that there-i : a separate class of ans umana called ke val 


1N.M 1. 104 |-110. 
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ce they cite the anum eC 3 ee ‘hav 
se they stn it lif S ate that ha 
no eel does not exhibit “life a tivities, for instance a iece of 
! Against their position we may 1 note that as Reva au ati- 
reki this eeranans not p vossible. For in this anumana we have 
to obtain the k nowledge that the living bodies have-souls from the | 
knowledge oe rey exh life activities. For this we require 
the v 1t > fact that the bodies exhibit life activities 
ave souls. This is anvaya, Without this 
The same anumana becomes possible if 
the vya ti reka vyapti in. forming anvaya vyapti.* 
"The £ follo Bene knowledge of anvaya is obtained 
from ag atireka. is vyapti between life activity and 
body. In other words life activity 
arya with t BRE soul in the body, because 
it is is the | absence of ce that follows from the absence 
of the e) Beate of sou body. If we suppose that there 
% 2 eases icf oul ody, then it follows from this 
in the same body. That there 
is the absence of life activities 
in the Sheik dy. WwW ichever is sence of the absence that follows 
from the bi i tisaeae sahacarya with the latter. For 
instance we may 1¢ example of smoke and fire. Smoke has 
te ew athe fire, > tre the absence of the absence 
that f ws | from the absence re _ From the absence of f 


Jence smoke has” sahacarya with aed 
“If an ere ¢ vyi ee yO et faire one of them i is 
vyapya and the ' vyapaka. 
rise to the ki knowledge of vy 
entities means the vyapti betw ! 
s and in various — elations. Some pro ert 
ofeach other, for instance the state ¢ > of bein 
state of being beginningless. If somethin; 
then it is not produced. If it 
ningless. Some properties are found ' 
of these properties may be mches 
that are found together at times and not tog gether ee r rarest 


With this modification the ee planes a anges Ceetine 
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for instance, the state of bei ing a man and the state of being 
ook. | toge ther in ina mae cook. They ar are 
Dar: d in the man who is not a cook. 
» of of hil is at times found without the 
f Lys fund oa with the former. 
ng foal Gi Ges cl beta 
af er. But the ths ome 


ler. nee aay operties 
ake ane Se The ee 
: oo aoe he dea Y which is not 
yn eee anit raters he the sadhya. 
3 eee) y condition if the 
‘o the the Paewlecee? of the 
| “This me. ote oes eae 
cS haces sient ‘the sadh: =i i ow g the hetu, onc 
must remember the via and then unde d that the hezu 
is emai by that sahacarya. - only “One can have the 
k paw’ of the sia nya. ‘t ‘her may be sahacarya between 
ad th, but if one one does not know it, or one does 
0 ber it, one es nt have canumdna, Advaita holds 
e vyapya 23 ie aia amskara of We 
aia or waa. It is 
0d ai) @ be qualified by 
¢ The hetu is so 
Ls : > the remembrance 
wledge 0 f th re she aye | cueea the hetu and the 
s obtained Fas fol ows: The sahacarya between two things 
atedly observec Pies As a result he realises that 
saha case of hetu and every case OL 
pre even to ‘the d determination of causal rela- 
tion se two aie So vyapti is sahacarya. Si 
From different points of view anumana can be classifie 
into different divisions. From the standpoint that vy. 
sahacarya there are three rae cae anumana, karyan 
karananumana, and sdmanyanuman _ Karyan 
the product (karya) as proof (anuman or example, ‘The 
mountain is on fire; because it has smoke’. In. this case O¢ 
11 


rise 





shaacavens ; 
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anumana, smoke, the proof  £ 0 e ‘the proved. 
Karananumana means the (Rarar ) as proof. For 


example, . ‘That place ny because it is cove ed 
by rain-bearing ouds’. | SECA: 
bearing clouds, the roo! “cause me rain, ee Sorel 


Saree mina Smt e proof (anumana) is neither 
the product nor the cause of th ens caus ‘This 
fruit has a colour, beca eae se it has a taste’. In this case of anu- 
mana, taste, th neit 
colour, the 
From ae nt of by nature of the things chedl are 
proved there are two lasses ‘of anumdana drstanumana and 
ange IB mae former case, the speeson who has 

ith the proved while determining the 

the proved. For example, ‘The 

intain is on fire, beca as smoke’ a While determinin 
the z ae en : mo! - and fire, the | person” is familiar Witte 
fire, the : the person is not directly 


familiar with the ae while ster ining the vyapti but he is 


familiar with it in a very general manner. For example, ‘Sacri- 


fie! ueads to hap ie pate ther world, because it is a 
t lea ainy 


nis familia nite idea of sacrifice leading 


ain Grn ase, the person i 

to hapr ee a ery g 
fact t pees is a discip! ne. Lhe p 

is not capable of being perceived. 

From the standpoint of the ‘son 
anumana, there are two classes of anuman 
pararthanumana. (These two classes a are ex 

With swokesengs to p geshanumans we serio 
The Nyaya-V that ‘it consi ome 
Kuma rile anc following ne [ 

e None of them desig ol Ww. 
are of Ste men Hesliecy some bua 
Gieadh ya by ere cnath of a ‘statement ‘” 
which q las smoke has eau Us O cea the 
I Aountain is on on a oS 
prope Bons: So the number of the 


in se alee of Sch any ‘penitallr a eibes of facies 


m ore the strength of the 
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of 4 
Bees © wo fallacier of enum numana. They are called virodha 
ee i There are three kinds of ncdhen They are 
; a, hetuvirodha and drstanta virodha. There are 
ha pramana virodha and svavacana- 
nana virodha, prabala 
virodha. 


ieee , Phos pa ee 
€ two { 5, pratyaksa and anu- 


are eee ue eee th 
of anumana. — Me ee : | : 
a ice and 
| OF ones aa 


i el ae 
eyes” not ect of tl eyes. 
ee of the eyes is not in so inc 6 
hree of oe (i) T! hat Ww Sains 
0th sad} and its ; pcos 
even an eternal thing is a an abject tof pram (ii) That w 
to sadhya ae seen to ite te a 
eternal, because it iio eternal thing is not p 
That which is ‘produced 5 sumaieerell (iii) That which 
no relation to sadhya or r its absence. ‘ ‘Everything is non-¢ 


1Jn this system various kinds of asec, s of an 
tioned. But in this work « ie a few of th 
more info rm ation see PL. Tie: 
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lige cannot b 

bsence. | ote = 
There are two kinds of drstanta v idhya vaikalyetan 
sadhana vaikalya. Sadhy a : 4 5 non-eternal, fe 
cause it is 3 )  paramat a 


pr ve ¢ nothing fresh. Example— . 
eator because ue is a product’ used to. 
the creator. 


verbal t 
ae ee 
already kn no, co mean a ing 
imp possible th to teach diff 
Ww hen it an be obtain 


Re ihee on ena: 
clearly known. ‘The object 
bined Next the } 


way Hae = old 
For ssa word cow 
s’. Others dalt ats a we 


yas ik noun like Devadatta 1 
d eee a word like sasna (dew-la 
> object and a word like cow means all the three— 





& 
i 


pee VEDANTA 
1, par jeular ao uyakti and 
ee Wiehe (aati, 


kn owlede 


rily “restrict 
uw 1B Pe nt 
The 


ord. W ee 
ca sa oe ; object is the pace of 

ar, we get the idea of 
articu 


ith r 
he Revel fukla? agi 
white thing. So both its meaning. © ticula 
determined accordi the contex pea: ata means 
4 lve é ; { j e The context 
to mean 


B is ae 

nen ca 

\ werd ia diferent ae S si 

> ea ee iene iis 
fois all thos that ate enumerated 
mmar. , and usage. 
means to the 7 cnomledee of 
siti ae pane relations ts eases 


| One ¢ a hen sas to the s her, 
ow. The boy observes 
ae ares man has the acti- 
ring! ne the cow. His activity is 
Se ‘on his recy een as my activity is. I will my acti- 
gerne on Bi wee aee ledge of U the thing that causes 
dhe casey So it is with the man. The cause of 
® the knowledge that is similar to mine. The same kind 
knowledge bring xs about activity in both of us. So the ol abject 
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Cito eer ey = Sees Se epee ee 
of knowledge m st be the same. The difference between us. 
in’ how we obtain the knowledge. ‘Ere mennor how | 
a\ 1oOW edge i on ow he has the same. He has the | 


activity after hearin; tatement (Sabda), “Bring the cow”. 
Hearing the statement is the cause of his knowle ge. Hence, — 
what is stated must ame as the object of my knowledge 
which leads me it is easy to find out that which — 
is stated. I may take ‘ollowing example. Sucking is one — 
of my activities. | have this activity merely because I 
know that there is thing as sucking, that it leads to a 
particular result, or | at there is a particular relation between | 
sucking and its result. I have the activity because I know that 
it is to be had. Vhenever T have an activity to have something | 
the activity is t result of my thought that the thing in ques- 
tion is to be had. I hunger. I have to get rid of it. I 
realise that I can G y if I have sucking. This is the 
thought that suckin had. By this thought I have the 
activity, sucking. Similar the consideration with regard to 
all my activ s. The cause of all my activity is the knowledge — 
that the thing in had. (This knowledge is called 


karyata fe) . the case of the man. The cause of 


his activ ty is karya He has karyata jana by hearing 
So far the boy Is aware that the statement gives rise to 
karyata jana. Ney he’ hears another statement ‘Remove the 
cow’. He realises that the cow i e object of both bringing 
and removing. Now he understands which word is responsible 
for giving rise to karyata jna: @ in th ‘Statement “Bring the cow’. 
He knows that the cow is the object of the ; bringing. Sc 
he concludes that Aaryatd j 


which 1s in the AANA ; 


statement are needed only ¢ Raryata jana definite. Th 


he concludes that the all statements consists in 


4@ ait. 
. 7 ew 


ng a — ) A } 


s known to him, it is easy for him 

the statements that do not lead to karyata jhana are 

and that their meaning must be made complete by c 

them wit word which gives the idea Q f Raryata.” This is 

he position of the prabhakaras. This p n is not consistent 
. : 
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with e disposition of children. It is too much to expect 
from a se it she yuld ine car a sent n remember it, observe 
action of a n 's from | knowledes of the 
iis | nowled = cmtl aditem, realise the sentence 
pales and when the action is over 
whole pr ‘and interpret it in Ge Tighe of 
perience ‘is by nature forgetful. 
are eral Bits ce ache ) Leche a word and its 
meaning, primary and secondary (mukhya ortti and amukhya 
In either case the relatio on hish he Gee of the remem- 
can ce of the meaning — ; of the 1 The ary relation is 
call d Sakti. There are three kinds ‘of Sakti, yoga, ridhi and 
veces A word consists o f different ts. We may take, 
ara the word, teacher. This word comes from the root, 
oO Teaching is. the meaning of the root. In the Present 
is applied to a person who teaches. So the root with 
ticular form stands for t is ideas ‘he ‘Toot t and the fonn 
parts ‘ a its akti. The root means 
| 1s the substantive. ._ The meaning of 
both together is a man who t¢ “ ) Sakti that is the cause 
of the memory of this my cil le og " Riidhi is the fak ti 
if ‘the meaning results from th the combination of 
arious parts of a w« For exar ample we may take the words, 
ghata, pata and so on e words are formed from suitable 
roots and forms. Their ait Wy is not reseed OE their 
r n. It is so omiething}t 2 - and it is understood through 
force ct ae ‘ogar Ai is the fakeiitaore 
means a thin oth yoga and ahi. We may take for instance 
the Sar hing a * a ja. B er os that which has 
t S ly yal ig) an by DD eines £9, 2 ier 


; ee 
pairs the former 4 g no sees ne perfection of the 
and io tte rs s may use the same | cris i 
vale referer Psibe h Nene and [fvara. Knowledge is th 
ee If the word means the property sf jiva 
_ ae plied to knowledge even though it is imperfect 
the property of Iévara, then it is applied to p 
ate se meondany aE is ca We te ksana 





of oe: jahallaksana and om z=. 
_ (These are explained in Advaita.) 
nt in this connection. In the case Oe 
eaker has a particular intention in choosing 

n. In making the statement ‘The village is _ 
on the Ganges es’ h tends to imply that the village is very near — 
the Ganges. For t ason this laksana is called kevalalaksana. — 
But in t “case ¢ allaksana the speaker follows the usage. — 
13 pacihasine Reel intention, For this reason this /aksana is called _ 
there is any difficulty in accepting the primary _ 

to accept the secondary one. Gouni vytti is 
type of s ao. relation. For instance, ‘Devadatta is _ 
1a y be er en. _ Devadatta i is a man and he is not a lion. 


pes of agama. They are pauruseya and 
feda is apauruseya. ‘The term apauruseya é 
dea that the order of the words and the sentences — 


useyaigama. The order in it has a definite = 
a is repeated from the beginningless time 

in which it is already repeated. In determin- — 

he is apauruseya we may follow the Parva 

a great extent. a 

a Mteey ie + a 

He ee ay the Syster ’ Piva Mimamsa 4 
Mimarhsa_is enc airy. Pit va Mimamsa@ is an enquiry into 
the nature of d, ra Cts ). ma is taught by the positive 
inyunctions and santo Veda. By an enquiry into’ 
the nature of dha rm Medd ee that reveals it, the manner — 
in which 1 is ( btained amt anc) ultimate ee of it are 


E 
Th hing of the ' oe Na a Jaimini j in his Sairas.. 
he system pale imarhsa ng upon these siitras. ~The 


a georeuocks UP the teachin E ae as re 

£ any Perec sceenisite con ntrac » th e 
tion 1S that ie real eine fat ee passage is no un lersi | 
He thinks that Powe one a to obtain the eal sreaiigy of Bey 
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0 SLED Sanuaie He formu- 

aS - dayi ONG Ir ies e called 
the A imams Nyayas the ons of Mimarisa). If the inter- 
oe ‘of any” passage “of the Veh atisfies ies ese principles, 
n alone t id d; otherwis s¢ it is not. They are as follows: 


Upakram the ‘meaning of a Passage that occurs in a 
er passage that deals Sue ia certain ae must be consistent 
| how t y the exposition of Get ; ) 

ee the 5 meaning ~ 


ith how 


it th what is repeatedly 0 
The. literal | meaning O abby 
4. Apirvata: the r meanin 
is” jot_ made familiar to us yy rapa 
meaning of apurvata is unf miliari b 
5. Phala: what is known by. a passage must lead to a definite 
it. The literal “meaning of pi sala ta lt. 
( thavada: the meaning of ap must be consistent 
at is commended, ‘or made te 
rpatti : the meaning 4 of a OOS 3 must nave the support 
n. The literal 6 eel reason. 
The Mimarisaka holds | 
nike (secular) and Sastrika (scrip ral). ee ae acuee are 
de deermined by man accor in g to his epee But experience 
is siler ie to.) € script al duties es. It is these duties 
a. They re known 9 ly through the Veda. 
: 3 two since itya and naimittika. The nitya duties 
a ancon¢ ‘ional obligatory eiltamee ahs dts of 
aus one of of tne qe 1D [eye that should b 
orning, mid-day and evening, without fail. Bath- 
on particular occasions such as solar or mer 
ity. This duty is malted naimitti ika be 
requires a ‘ular occasion to do it. Like the nitya 
duty ‘it is also eeatianly obligatory. We cannot doubt 
the ericaleralucrcetese duties. * Their ethical value is absolute. 
and it does not alter at any time. oh But the 1 value ot secular 
duties is not absolute. It differs under different conditions. The 
S' secular duties do not b rin 4 about man’s S2 atte iS Jis salv vation 
depends on the performance of the scriptural duties. They are 





alin ee in the Veda in nO ey yi sitive injunctior ( 
and nifedho=f Se Rbidans Re The ee esae ‘must be pectoris 
every day’ be a ag spun tion. ‘No animal must be hurt’ 


Veda sae hee accepted } ae teed in the interest of a x 
scriptural duty. Wi put the Veda this duty is not known and 
consequently man can never have salvation. Consistently wit 
his starting point that the riptural duty is known only through 
the Veda, he explains how it is not known through anybody’s — 
perception or i nference. So he holds that the Veda is the work ‘of 
no author, : a. 10 this sense he calls the Veda 
apauruseya. ; 
To prove eda a is apauruseya is not an easy thing. 
The reasons are Wee . dh 
1. The avedat is in ts feo of sentences. A sentence is made 
of words, and words are made ‘of articulate sounds. The arti- 
culate sounds are pro duced | by the activity of the human mouth. 
So the combination of them em into words and of words into” 
sentences are all produced human agency. From this it 
follows that the ‘eda eda whic is” nothing ‘but the combination 
of sentences ‘is also. produced This ‘means that the Veda must 
have an author; < be authorless. 2 
2. The me of a x s fixed by convention. But 
convention has a beginning. meaning has also a begin- 
ning. If so, the Veda which is suppose d to be authorless and 
efore to have no beginn' have no meaning, since 
ste no convention to caning. ie the Veda has no 
aning, then to hold ae eb. author s irrelevant. 
3. i Nords denote particulars. Partic rave a begi 
and aa end. This leans eaves al: 
rate | 3 
Ive a begir nin k Tt 
4. If ‘the teach ing ai fe Veda. doe 0 e 
richer, then it is useless. ee 
| i be vedic teaching is ted by coals 


. Wie Ta that a verbal eee fe an author. 
led a also must an an author. The truth of a test 
n the f the author. Sees on 
s he says, then his testimony is not son 


ce then 


‘ 
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Be fa cn pee of the Veda, a and therefore we do 
ro dees ete wdily of the Veda 


ess and endless. They 
tivity is why however 
an emit t is recognised 
e prono ne d differently; but it is 


5 TI 
This his 


3 ame “ga . er language the articu- 
late ae are wove 7 ‘ds and sentences fate activity 
of the human mind. The case of the ved is different. Just 
as” there 2 are articulate sounds from the b beginningless time there 
is the Veda without beginning. 

2. There i is a natural relation between a word and its mean 
ing. cir relation i As conventional b at it were so, Ghee each 
man wit have to n con\ before eG Jem 

language. If any statement made oni beginner, then since he 
is entirely ignorant of the conven eaten eee think ‘This state- 
eet nay mean something to the man sain El it; but what 
have I to. understand b _ If we understand that the meaning 
word | rd are naturally Telatea Renee not difficult 
beginningl = 

not mean particulars. ae mean only 

aie does hot mean mean 3 icular 
ness see Comes wnasinG iaaaraatingy oh and 
noting sium must have no begin. 


the world of experience 
h experience. For instance 
a a in me is immortal. By Ody erience 

we know that semuc ioe an individual’s action is without its 
fruit in the present life. If the physical death were the ¢ 
soul, then the action that did not yield its fruit now woul 
eae ngless. If immortality ofthe rou a fact, then room 

ade “action to yield its fruit; for if not in this life 
in the next life the action may yield i its fruit. But 
im agin of soul is not Rareteil either by 9 
anumana. The anumana that seems to prove it 
decisive. The Veda as teaching the imm 
really enriches our our experience; because it is anor ughly 
W vith experien ce. Hence the Vedic teaching is mat usi AG SS. 





eda is not aie by experi. 

Tf it teaches that a piece of ston 2 
x ublated by experience. This is 
thes Wek It only teaches Scriptural 
e not given in experience. Hence hog 


‘tes 


s that are not sublated by experience is” 


beginning. Therefore it is authorlesil 
( ty is not vitiated by the defects of the — 


ruseya is further Determined as follows. 


re is different from the other scriptures. — % 
scriptures are generally known. There — 
ptures the authors of which are not known. & 
, e the supposition that they are front — 
‘ase of the Veda no such supposition — 
ningless time the Veda is presented — 
itude, of the various thinkers supports — % 
astika thinkers were familiar wi the — 
a is apaurEeye. The majority of — 
eda is authorless. The atti- 
ca is different. He believes that the 
He agrees however with the other = 
Abales, that the Veda is not com- 


i aan auth thor n tr 
origin hess upp ort ; pel asti ke shinkers to a ‘great extent. 


‘The fact that dio Wee authorl also supported by i 
its own expressio oy ve te et th "says that its Tae ey 
are taug at ; 4G dif t does not give the impli- 

| 1posed_ by those persons. It 
names dios fa i srSONs F s). They are only supposed 
to have discov red th _ already there. This i is . 
suggests that en ea the periods when the 
have, = been discovered the idea that it i 
So we may conclude that it is carey tad 
authorless. ‘ 
The bare fact of tradition m 
less. But there is no diffic 
ion is supported by the other 
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aed that 
eh his 


We le ee testimony a 
merits of aS: if the suthe 

‘liable, then “only, his testimony is pran 
conceive ¢ how thi the te mony that has ne autl ee 


cult by means of his doctrine 
a that the truth 
ig ee the Meee miacdl oe 


by ai 


ae Wy, ac 
z given pale 


Position is the Veda is apauruseya 

ng this position Dvaita Vedanta 

all the points connected with this problem and 

. or ‘modi cations in so far as they are neces- 

HS a | ion of this Vedanta may be: 

1st tween two aspects of 

| ut the lees Des n them 

~ With correct i interprete ion 

oth are itu: is the signin of Le na- 

thought of God as the ole aie of all rae of the individual 

self as comp et y depending on » Him is as sacred as Sibu 

act. As th teal nature of God or of the individual self is 

understood only only : 1 the Veda, the Veda alone is the 

pramana v gad code he Soin va ohms : 
sarily resus lief in he a. 

Te hi os 


1 PRD N.S., 195-227 and 237-27! 


>/ 
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justified only i in so far as it helps | ce s sf 
man. The philosop 57 ie the carva @ gives no room for eal 
povencement and it b Sete a waste. The Buddhists 
and the Jainas b oe Buddha or Jina is omniscient and — 
can therefore teach dh | But one must sce that after all 
men are men and « 

Even suppo sing ) 

ae 


s anes Vv at 


unconscious mayne one is pee 
ee to follow the real path of spirituality presupposes so 
much of self-sacri the abandonment of worldly comforts. — 
Without ae definitel sound view of reality and a correct outlook - 
on life the life of dh dharma is impossible. To have all these 


oe one mt - depend on a pramana the truth — 
of which is” self-established. Such a pramana can be only the n 
Veda. Its teaching has a universal application. It is not sub- 
he by experience and in fact it enriches experience. Accept- 
ing the. validity of th the Nyaya-Vaisesikas deny that it” 
is apa ee and [ God is its author. But without 


the h | they know that there is God? 
Mere rez oning de a h God. That the world requires 
a creator is itself lem. So if the existence of God is itself 
stout the) validit f the Veda is not justified. And if the 
d, t under the circumstances so far 
ex aikiinsil, it must be pee As apauruseya the whole 
V Neda ajsrands forsee idea. Th s idea must be found out by inter- 
the canons of interpretation 
assage of the Veda on 
ng ot in m: at NO” assage loses the sight 
of appease pepe ighest tru th (sarv eer ). 
There are three main 


cat u of ¢ sod, he Tae 
Bra. mana port ea 
a fally arr us at ahs se Gos 
ible a iV ho ain of Rina 
c essence of the Wedic ts €a 
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Without reals this cath some 
ivide the Veda into akanda and jfana- 
these two divisions. In the rage 
‘is devoted to jfana and to to interpre : 
ce to dates fase Cr 1 by jana 
ea ige of God, the 
_ statements that 
is not so. Either all we 
alll, ae they are Sm 
are apauruseya. 
( be irl to any & 49 rs Their 
‘one teac Se at Brahman is per silage sense of the 
erm. The’ perfection 3rahman is the source of the world. 
(Tait ). The reality o world is i d in the perfection 
of Brahman. The reality of all is traced to Brahman. In this 
sense Brahman is the A > and the is Its ¢: reas 
Brahman is one indepen nt Reality. The ae ribe 
It as” Ady itiya. This means that I sale wae is equal 
| or bett ir than Its ‘It does not n n that is no world. 
‘ the 5 to « ? bee Ba 


the | 3 erence Bate diference ae 

the Independent and depen dent As the source of all Brahman 

is immanent in all. llapmerebanianes e directs the process of 
ar e world Se oe 

> then J Mashed reaching 


inter} en) ‘by ‘Advaita. 
t ements, such as, ‘That heel ae fae seem to ) 7 eae 
If we understand the real 
= wat Gee GOREN, then we 


intend to Sane e ety of te and! Brahmann We “may 
illustrate this | poir byitabing for example the statement, ‘That 
thou arte: This stateme teaches the similarity between fia 

To be milar is to be different. 1 x 
is required | by the oom The purpose of this context is to 
humble de ere spirit of Svetaketu to \ vhom the teaching is 





refore ae ‘Svetaketu are taught: 
e statement as ‘That thou art” 
saning of the statement is emp 
onsistent with the context. To get r 


. Wet may ganctls another statemen a 
This parernene also do 


een from the standpoint eet e groun 
iB ahmmans . ‘Similar is the consideration with 


Rin ‘of the Veda must be cc 
Advaita overlooks | 
hat which is not revealed by 
as is as a rule consistent wit - 


een ie 


Tot the Meee of the 
Brahman is absolutel y 
; rarehars) Furthe 

olds that Brahman 


upadana is a 
Chandogya, V1 that 
adv ss 


icy passage is “sa atmiata Hs asi 
as sah, See tvamast or ¢ 
r case See g and its 
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ion that Brahman is nirvif kara and parna. 
ecessity for this inference. The true Upani. 
at Brahma is the very source of thelr reality 
: a and 
er Sha ds that 
t the true aim 
pe of Brahman, 
vous: The 
the aim a 
a = ean ein 
fulfil eof she ene he result. 
ha “Bettie | is the upadana the theory 
Brahman 1 means is the knowledge of all 
the: same | manner. For, to know 
Sample , does not involve the know- 
isc of ao 1¢ out of th b Won derful 
ings may be produc ec 2 of ay. How can the 
K rowledge of the cla ly kn Bc these ae 
The things may be | ed from th 
particu ar ertie 
: ae all 
is, ta aie WwW ords, 
a NC nd the point ct 
n th e1 den ae 
eee : af all products. 


o 


The position that to know the upadana is to know the products 
is not ho hed Sane 


Jt v | «MRA on =) poe 
Taras a pee ras coming f ng rs clay 
nown as coming from says This means 
cause of one thing is to know the cause of 
gs. Applying Gis den to the knowledge 
nisad | that by knowing Brahman ; 
pe a re wor > aim of all other knowledge 
That Brahman is a, nirvikara and the mila (grou: 
the world ges! at it is not the u Sa but the nir 
of the world. "That t Brahman is the ground of the d 
not merely mean her Bi rahman is prior, in time, to the . 
As the ground of all Brahman is the ground of time also. Tir 





eee : a 


io oll 
a= 


a 


re are six pramanas. It is not truce, 
are not different from anumdna. (This 

tadvaita.) Anupalabdhi comes under 
_we suppose that a man perceives the 
bsence of a jar, he may obtain the 
ce in two ways. He may have it~ 


a 


ceives the ground; or after he perceives 
idea that the j jar is not perceived 
of being | perceived if it were there, and 
s idea he may understand that there is 


_Jar. In the former case the knowledgehol 
in the latter anumiti. 
er a variety of pratyaksa callec 
ae ee. by the knowledge “I am the 
aa ORS by the statement ‘You are the tenth’ made 


to one who scaly percei ’s body. It is not correct. A 
to pratyaksa knowledge. The 
operation of a sense organ 
¢ operation of a sense organ 
am the tenth’ there are 
atyaksa of the bod. 
ent as ee i 


enth’. 2 


_ 1Some ces of puma ae cluded eit 
agama as Hoes case may be. | 
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THE QUESTION | OF THE PRIORITY OF PRAMANAS? 
: he ‘praminas are consistent aa onc} eee If any pra- 
ina is eae be me 


‘two pramanas. 


agaeee é poate only upon. i 
_ Pra ae s the ob 


ce the Priyak 
res. the | other. | 


e we ith all 
ee St aan ated the world of 
ing @ enriches. the world o RED aurusey 

has” the same function. b= ~ Seo 
pier ere seems to be an opposition between vee and 
a he euch Jeda must be made consistent with 
pratyakse, bygabandaniaes the interp retation ) ean which it is op- 
d to pra TE an and paur i eo) ean 


‘ d f “wrong. T ae the cue Ca 
a etiae ae octrine that ey cece We have ate 
| maa die walle « vorld of ietie consistently with pratyaksa 


1 t by K.N ts, 26, ‘That the 
| Pikes cr by the oihes 
pt "that ste a ole Veda is ) Isvara, 
it the others do” : This pa ag esata t by Sicil sliustrat rating the 
idea that the Veda . consistent h the intention and pratyaksa of 
Ivara. Ivara teaches the Veda following the same order (krama) as 
the Veda | was already taught in the 
ities ae fe the order of the Veda is not altere 
how the sion of the ak It may be noted that the whole } n 
is an espe ces ae of the strict uniformity of the laws of existence in 
the creati 





“5 
en Ve ae to etm uish ke ween two stages of hileeee hical 
y NM Ne have sng to prepare the wo sag of cp 
we ommen : the enquiry. For this we have to under- 
stand defi in tely the nature and the scope of pramanas. In this 
connection the help of logic Gaur) i is immense. Without 
the help of Te | the nature and the scope of pratyaksa, anu 
mana and 4 agama a they have been till now atntcal cannot be 
hil en ‘From this it follows that logic is the soul of philo- 
To oldie ‘the soul of enquiry is not to make th 
other pramanas | Our understanding of the 
pra s may ss ; dependent on logic, but not the pramanas 
themsel or the logic that is he pful in our understanding 
must not eho ¢ sublated by” the other pramdnas. If it is sublatec 
then it ceases to b | pramana and therefore to be helpful. ‘So 
from the stz ih oint of, our understanding, logic is the most 
important of the pramanas; but as the facts go it is the mos 
dependent (upajivaka) of t the pramanas. When it is said that 
pratyaksa and apaure gama are prior to anumana what | is 
meant is that anumana cannot be a pramana independently of 
them. But it does not in any way minimise the unquestioned 
importance of Nene shilosophy. 
econ ghese ic s it follows that the Advaitic con- 
ching of the Upanisads. If they 
were ced eaching, then would cease to be pramana as 
they are wise i yaksa which reveals the reality of 
the world. a 
The results of es considerations are summarised in ‘the 
following ee 3 | 3 


c Ne a sae pratyak mae I ep aoe ntati of other raminas. 
character of prety hice % pratya a is t ame ron that 
Reena crane; anas. Ev instance of pr 
© object as ‘This is so and so e ‘so-and- 
propert 57 of the bie as 5 i 1 ealed as ‘ 
antive. So the object of Pere pe BI 
prof No pratyaksa F 
tantive, or a se | 
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ae pratyaksa under all circumstances is a qualified 


a LB a is a one ticular distinguished 
fr hings of Sc along with the object 
its distinction fae other hae is se ay 

tion we So questions: (x) If 

its prof ty can never be known independently 

what is th is th _the hae betw veen the ewo? Is it 

3 r difference? If it ee uO pa 

in saying Sees Z aad 
if it is ditto, cn each m 

tise Ler. An | je with 

os, Cn ae Flea of 

eeea (sa or not? IE it 

Ol at the the C pratye $a 

WAC can er Invi 


cen a oes and Its Property 
ctscaritined a in the sollewang pane " er. 


But hee are not ie 
up hae be 


ease z oo ats ce 
ay that property not without t 
latter ma former. T 
correct. If the substance is the substratum of w 
therefore the latter is not £ ud separate from 
the property mu: at least be observed as diff 
it is in the subst gum and to that extent iti 
the latter. We may take for instance a ves 
fri its The vessel is _the substratun m 
so far as they are kept in it. Yet the fr 
separate from the vessel. In the same mani 


1N.S., 105-107. 





ws asa hx 
= ees = +. 
ue Foo meee =, 


} . be different from the cloth. But it is not — 
d to > be « » different. So it is not different from the cloth. — 
er to a a natural. mind which is not prejudiced in favour _ 
, whiteness itself seems to be the cloth. Accordin a Be. 
nce ‘This whiteness is the same as the cloth’. 
e whiteness and the cloth is implied in this ex-— 
| lyaya-Vaisesikas hold that this experience is an E 
is not an illusion. If it were, then it ought to be sub- 
nother experience that reveals a clear difference between — 
ities. But there is no such experience. So the identity — 
two is a fact. 
to note one point in connection with the identity 
loth and i its whiteness. Though it is a case of identity 
oint to the difference between them. 
The word whiteness : a 
The words cloth and whiteness are not 
» hears the word cloth one does not have 
ss. If one hears the word whiteness one 


af] 
“-_ 
: 

“~ 


- 4 
TES, does not serve this purpose. It serves an 
If one asks another to bring a cloth the latter 2 


iienee white cloth. The expression, “cloth is not cloth’, 2 
ae But the expression ‘cloth is not x 


quite co rect. A blind man can recognise a cloth, — 


¢ the whiteness in it. It is possible to. 
s, but it is not possible to see white- 
ess affects the whiteness and not the cloth. — 
sages point to the difference between a 
“None of them is an illusion. Tha 
cane that tells us that cloth and its 
. So we cannot deny any one set of | 
rest of the other. We have only to draw 
lem with a view to sets ¢ the | 


must oe an 


to be two types 
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iten toons and somchow « lain phous they seem 
to be iy Or hy lm to ce y are identical a ale 
so somehow ‘explain how ea seem ta © be 0 Ny ya- 

‘aiéesikas accept -forn it 


py 
ae COMED 9 


= fact th at 
ig seem ‘to be wens ie Ahoie eoonnen’ 


Bee Doctrine of Viteo e ie ; 
: i and its. whitenc nese ate identical. Yet they are given 
» Thi ie ite al peculiariyuimthenn 
and high nex two things 
s the part of difference. 
| “as rence. If it were differ- 
d be r oom forthe experince the 
1 whiteness. The peculiarity is called 
visesa vd this impli ‘ta Se the idea cifcinerencehinien 


} egal stinker, We may 
Vv fs S1Kas in yas?y; ee 
. : 1c a it is not observed 
a because the « its substratum. We may ask 
| question. Of al the dierent | in the world why 
hiteness alone be inseparab its Coes 
only relevant answer to this question is fe it is the 
rity of whiteness. IF ic i so, then it is better to hold 
that the SRE ar rigs cal and that the idea of difference 
peculiz 
/ Kum t pseu caine ae3p ppose that cloth and its whiteness 
are be a ene Mel as al (bhinnabhinna). To suppose so 
is to gesiteibate eee and difference to them. aan and 
perties. Now the question is this. ; 
een these properties and the thing! 
y and difference leads to infinite reg 
v mG feretor ab ndon the position that these properti Se 


vt 


cnt from the things. If, on the other hand, a | proper! erty is Preece 





ae ide he tng te mt ide: 
of difference. ee y answer to chigi is ee it is the eens 
ethesproperty. = 
The acce 0 of peculia ey (vifesa) is inevitable even fo 
Advaita, thou sh it has ign it. Advaita regards Brahman 
as p mee This plies | ae partlessness is a property of It. 
rtlessness is not different from It. Ther 
1 san there be the thought that partlessness i i 
ap propert x 3rahman?” If Advaita is to maintain its view 
it must | 101k nat it is the peculiarity of partlessness to be the 
property of Brahman without being different from it. This 
observation is fro om the standpoint of a non-Advaita thinker. 
e standpoint of Advaita the acceptance of vigesa is 
Advaita holds that the identity of jiva and Brahman 
aitanya is svaprakaga (self-evident). Yet it 
xing: the life of an individual. How are 
wo positions? Further, caitanya is signi- 
wore caitanya, but also by various other 
Gtman. Has each name its own signi- 
TE it has, then Brahman must have various 
ling to the various significances of various 
ot, then there is no point in calling the 
‘names. Further Advaita says differen 
ihm: Caitanya is self-evident. It is not 
oppose ree - beg inningles: ajna It is one. It is satya. 
It Bi; jana. tis. ee ta. It is Gnanda. It is akhanda and so on. 
Has each expressior peculiarity or not? If it has -not, 
then it is useless. If it | then it is to attribute differen 
properties to Br: ee nie are identical with 
Brahman, how an ‘ther - be | ht of the properties: of 
Brahman, ich | ae ito} their difference from Brahman? 
Cras la all its” teaching is useless, or 
ainté on by means of vrsesa. 
So Bia is fs } core. _ Everything is what it 
by means of vifesa. Owing mresence in the thing, the 
thing | is said eoliave may spe Properties and so on. To 
plain various P ties and aspe ts of : a thing, y, there | ist b 
many a in the same thing. To hold t 
THERES OM = same thing is not to attri ute fee es 
panei, ee ereliicechinac exp the presence of the properties 
the thing without making them different from i t. The fa 


A 
i 
J 
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ication af the fact that a thing is 
cm elves. hee eee them 

rg enh g point. 
oO ft different 
reference to own g to the pre- 
hits we may news ans rig sell Guest, 
_relatio fe | anc ce and ts properessid 
le rt y. But 
n ent een 
ing From this Point 
y See "savitesabhed Bie 
ea that a substance is a aay 
“Even the diversity in it is the 

Y ‘of its unity. — 


) object of experien 2 in itself. This can- 
t be un | ee other ¢ is answered, ‘If a 
Ee ticular object is giv. ) its from the rest 
eatncy universe then a Bee rest of the universe 
involved d in the praty aks ote” ‘In answer to this question 

t consider ‘the ollowing 


i 
) "is. partic ar 2 baer it is different from 
world. So there is difference au a particular 
ey -_ difterence é is as Se 

| Like other 


I elative to * a et ighe’ igs ; ction n fre 
other | Oe isis is not erect c with the thing 
If it is diff mate : ieee t be anoth 
ene benwecn itself atl he ing, and so on ad infinitum. So in 
either way distinction is not justified.’ In reply to the Adyait 
view we n fer to what we have stuie ied so far. We may 
note that on the stren ae of visesa, d difference, though it is relative 
to other an en can dentical with the thing. 

So difference is a ee It is difference of a thing f from the rest 
of the things of the world. It is identical with the thing. So 
v vhen the thing is known the differen ce iS also know vn. 





To hold that differen ren fies Aber with the thingy _gives 
peepee problem. is this. The knowledge of difference 
i relative £0 the -knowledge of the things from which it 

‘ e thing in question. If there is not the latter 

n knowledge of difference does not exist. So 
ifference the knowledge of the other things 
jowledge of a particular thing is the same as" 

s difference from other things. So it must 

ige of other things. How is this possible? 

_knowledge of a particular thing is generated by a particular 
sense OD ceed other pramana. The sense organ or a 

in | ontact with a particular entity. It is not in 
thin It cannot therefore generate the know- 
curiae this knowledge the knowledge 
Seible: So under this circumstance know-— 
) be ee Now the question is ne 


a Ity we may note the following con- 
siderations. — Tia, =o a ves) denial that knowledge is impossible 
ae fact, that eee is implied. If there were no know-— 
no occasion for denying it. Know- 

3 1is implies that the object is as a rule _ 
artic ise it cannot be described as an object. 
So ‘the know! wedge of a p ticular object is a fact. This implies 
that it somehow i nvoly the knowledge of the other things 
pom which the thin fon ew is different. Now we have to 


w there can be the knowledge 

Il to answer one question: 

e of all things? Any answer 

to this question yer to the present problem. 
Before answering x have | to make the ep 
by i the dl ed kno ae e : 
y 1t ow e 

ei finite ins ico ae 


ngs tne on kas 
1€ uld- ake hav 


all’. ota Me ok and eth 
ainda he esent case. pa ee 
How do we have the general idea of ‘al a 
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does s mot cause this idea, because it can have no 
vh sp ltt be one Ps ticular life For ¢ the same 
s a t iit A a Bot the idea is 

pli ies that fet n of Seis Cee 
knows in a vel | manner all, and helps the 
as particular We may now illustrate 
ample. The anes CAEL with a 
Prd < = = ah aS ar. The 
ne he 0 mee a ge “This is a 
a our: ee ‘is the result of the combined 
ity ae sakgi and a particular pramana in c The pra- 
4 2 os ‘of the 7 to. which lene is 
4 3C to which the rama a is not 
7. r in the 


, each of which 
is vines 


f£ . Ci cts 


thers a owing entitie: specie Peorins Both 
xe) objec su di atthe ae y we make an attempt 


. aye e ra re CETANA 
: word cefana, is literally applied to one who knows. 
ower is cetana. A knower is in a body. Without hin 
Is hep le of the existence of | 
ya. Each body has its own jiva. Bc 
. oFare fh HEL Each body having a jiva in it 
capa ; . So the ex experience of ah. jiva 
Seria Kt bod y consists of the ¢ organs of action and those. of 
knowledge. Theoagh them a jiva a has the experience of the 
world aud is co pie eee called al knowee! 


ait and scoring oi paneiee S “f 
7a, karma, simanya, vigesa, visista, ariéa, . vakti, sadrs 
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Knower ) = aa : 
A "ones EG ho is expe nce through his saksi. op percei ves 
the “bodily functions fun rough saksi and has the consequent 
He 


joyment. He is evident a as ‘I’. Knowing is his nature 
is wake ae all conditions, though the particular aspects of 
the boc eae ot function. This points to the fact 
that une dite ren 1e 


ure or pain is the enjoyment ° a 

This experience is conditioned by the parti 

th - knower. If he is too much attached 1 to th 

h 7 ience, then he has the experience of all pain 

and no pleasure. _ not, then he has less pain and more 
pleasure. This explain how most of his feelings are ‘mot 


subjective than oe xc 


He has No . Rags ag cae No End 3a 
The fact that a nov vt sr’s experience in the body is more sut 
jective throws ws light o on inory of his experience. Bod Body 
is the common caus Tt causes experience accor 
ing to the conditio ae But it does not characterise 
experience in any par r manner. Experience is considered 
t ded good or bac -accore ling to the particular dispositions of the 
er. Now : question is, “How can a knower have parti 
cla dispositions?” We have seen. how the body cannot explain 
1 res have to find an ar answer t O ) this i in the knower himself, 


ia He ie particular uspositions 


ypes a RcPeriencs 
ns characterise his experience ead 
us 3 the idea that h ; them | even before he has obtain d 
peierecat bod). This points to. the fact t 1 experie 
ren before the expe: ence in the pre res ody. For disposition 
is Ge result of ex rience. This ex 1 = again presupposes 


particular disposition, “it This ETS ee 


= Bye body. in this connection 6 meant 
Ve ta dist 8 tishes three kinds of body—s 
is gross. It | 1as birth and death. Linga s subtle 
it subsists till the jiva is 1 ese two bod 
d t from the jiva. Sain rsh eo 
and it is immortal. | 
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“0 To have beginni ing y 
Te ie 2 not ing 


stan ae Zener 
pes. as. experiencing Ree enti fate ae 
n is also his nat vid ality. Though it is difficult to 
Re ee of an individ 1al ‘ata given time, 
that the experience of a knower is 
his. / soe insight into the 
nds ihe same 


external conditions reveals “this. ct. Whate ices 

y be, men are guided ‘by their natur. Toren ect 

| the same dispositions ‘is imposs ane Th the presence 

tis no to make a man consci ioe 

f certain Cc isposi sitions look 

ae nothing but misery, injustice, d 
conditions they may be put, they 


cterise everything as bad and add confusion to confusion. (Uhus 


their. life is. Bething ia a ell. . For this reason they are called 


o£ unreliable temperament. 
shes <span Perae as 


di Ns quite reverse to 
have faith in the world, in its 
pas pad pie oe 


bad in the wor Lf have’ capacit they try to correct it 
Under all circums a make 9 ae and add 
gees eo eS CEEL They are called muktiy 
uo gino, that there are ! Hiteem: types of 
ay mar the attempts of a good soul g 
| is so far stated is only the general character of the 
ae eee and above them te are lispt ositions 
sed by ignorance. We observe that teaching and kindness 





ache! eh They fe are at times usele $s or 
understood the nature of the world 
As one who knows the truth on 

pointments. If a knower is still better, 
ne e much of the results of his work. ‘He 
Weed bine as the spontaneous expression of his self. 5 
onditions is the test of a muktiyogya. : 

r the upliftment of the world. We may 

se the muktiyogyas in a more detailed 

directly gives us an idea of the other knowers. 


f Muktiyogyas z 
sitions by nature, the knowers must 
ood qualities. To be naturally inclined to truth, 
> nature of truth. The knowledge that is 
, ae always be correct. So they are of th 
2 ee _ knowledge. In order to be naturally opti- 
mistic, Ghee must be peace in them. They must have it inde- 
pend ental) i things. So they are of the nature o} 
ernal. So they are of the nature of sat. 
e them as sat, cit, and dnanda. 
obscured when they are conditioned by 
onditions are brought upon themselves 
th ve interest in the things that are no 
nature them. — act is revealed by an insight into a 
behaviour ae . in which his natural goodness 
is n Beaton . o admit the truth of eae 
Se , a 4 


. 
a 


fiencring what aw 
ee ‘Though a 


ever he a hi ey 
of his innate 
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his action. The conception of the cap: cities of the knowers 
the jiggierts of the doctrine of Karma. a 

The following considerations make this idea clear. The ex- 

nce of each jiva, in life, Lis i eum individuality. So far, 

eed he rience of ea ere is the 

Accs y mean 

ne 13 y have not (Bone 

‘ie chee Breen upon 

e this con- 

but not an acetana. This 

> very nase of cetana 


React , say worship, mus 0 1 p : 
by the act of an ajnianin, races ‘the sam karma affects eet 
na in a unique “manner. After experiencing the fruit of a 
-as the result, a particular cetana nay develop vairagya 

ch other virtues, but another cefana under the same 
Ly velop : E88 Ci 6 ee ; and add PAR 
plies - the in aes of s karma on a 


reese) na) a0 e same 


inningless ] HERE y 


BPESUPP ‘ 
cetana, — ie yi es me thou 
of the karma ol > seen Serene dispos 
foteas al ae itio ‘ee ali dic 
the © ce If Phe truth of these considerations 
et ee thout saying that the theories of 


jiva ‘opounded by ev10us © ers need “3 00d deal of 
corre ae or a as the "may be. So the logical 
eae ‘the do ae GE rT ais the native indivi 


> 


r a dispc item nay 
nea Hite dies main types LUIRG 
ya) and taémasa (tamoyogya). 


ACETANA 
Acetana is that which does not know. There are two kinds 
of acetana things, positive, and negative (bhava nth CELE 





Pd <" «De 
sie ey. 5 ee =. us 
At. . 
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positive entity is that , hich i grasped as that oe is, at 
age very first instance s knowledge. We may take for 
pnseence a jar. It is a po entity. At the very first instance 
a its apprehens ion. ‘it is jown as that which is. A_ negative 
ntity is that which is known as that which is not, at the Ey 
fat instance of its apprehension. We may take for instance 
the absence of a At the very first instance of its apprehen. 
sion n it is k that which is not. 28 
hy. ras and following them Visistadvaitin 
€ may note against them that if th 
denial would have been impossible. Their 
t that there is at least the absence of 
; er negative entities are given by ex- 
a icice: Gi a e as the Positive entities are. Hence they 
cannot be « ‘ent . s there is the experience, ‘There is a 
jar’ there is the e , ‘There is not a jar’. Each of | these 
experiences is eq ae cant. The absence of the jar ¢ 
much determines the plac re it is as the jar determines" _ 
place where it is. Advaita dismisses this truth in its conception 
of Brahman as nirguz t is not correct. The absence of gunas 
as much determines B rahman_ as gunas would determine it. This 


means that ne in igra pated te that absence does not 
determine B ana = 


Negative Entities Ab. ih) Soe 5 
There are two k kinds of gaceenye entities, anyonyabhava ‘and 
samsar gabhava. ” s the s. ifference. MM is 
ea weal ae the ane that is sidifferent. ‘There are three kinds 
‘gabhava, Pracel ices pradhvarsabhava and atyanta- 


Pragabhava has an end but no beginning. Examp S 
i rience of a jar that precedes | 1¢ production of the jar. 
Pradhvarnsabhava 1as_beginn ing but » end. Example—I rhe ; 
absence of a jar that follows th aa of the jar. ‘Atyant a- 
Ob} iva is eternal. Example—th _ab Sane of a hare’s horn. The 
thing which is denied etern nly sf | by | 


It is asat. 
The World of Positive Entities dsen pas a ee 

There are three types. of positive eae eral >) 
< eterna. non-eternal (nityanitya) anc 4 (Ep) 


by 
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cE itive Enity (Nite) 

The positi ive thing that. has no change either in part or in 
whole ee . The V nitya. This is explained by the 
fact tha fae | 


ia “ceo Positive Entity (Nityanitya) 
e positive entity that is eternal as a whole and non-eternal 


van Ps 


ityan eee Space, time and prakyti are nityanitya. 


Ee : ~ 


as eee eee piers ty asped by saksi. 
make this ‘position clear we sims the fica 
1er philosophers. / 

correct, Lhe \eye cane grasp sO yau s things a ihe ave 


Space has no colour. T ; t is not the object of 


yaya-Vaisesikas ‘hold ae space is established as the 
eA the quality, = were corre then 


deaf. ought t to have no ¢ ce H ic does oes not 
ratyak: rte thee sud in world. So he 


es no means nomi Free the substratum of sound. But 
do find e has "the aoe of space, for like others he 
statement is impossible unless he has 

ce. The the mate he hs this idea ec 


2! 


narti- 


endl meltat So fore 1s eee 
g that a it. 
- Aton U is a sa } But there i 1s nothing to help 
se ak it is a quality of Spaces It may be a quality 
thing that 5 1 t. as i SY be a quality of 
ete and oh 
Lenin Races 
be ie 
i a r 
ceclenia in avyakrtak 
So the > nS 12 
Cc duet ieecaniee mak ake is a 





Paovine entity is as mmuchif an 
as ee moving entity elf. A moving entity exists in a 
. ‘0 its absence also exists in a point of space. 
pposition of the absence of moving entities. 
ternal as a whole. Owing to the relation 
vided into several parts, as @kafa contained in 
se and so on. If the things are removed the 
appear. So the divisions in @k@fa have both 
J. en the ae of these two aspect 


a% 


mien (2 } | 
_ Time known to us as past, present or future. It hae 
, ained that time is the object of Saksi. Every 
. whether it is true or untrue, is based on— 
me. There is no knowledge which is inde- 
piece of knowledge i is in the form ‘It was 
and so’ or ‘It will be so and so’. In 
ed on time in one way or the other. So 
resupposition of knowledge and it is appre- 
the Nyaya-Vaisesikas hold that time is only 
f experiences such as ‘This is older than 


ust be noted with regard to time. 
ity in which things are supposed to 


ple of existence. It determines the 
This is anes in the ak | that 


As ¢ Baers a articular aah (e 
As a me thescy two ideas it is described 
as etern nal- ronal eae y hneeed m= 


Th 1¢ material products o1 iginate from pra. rti. Praky 
root matter. It ed sed by the | ees , 
and tamas. ankhy | that sat 
sacra 


stantive fond the attributive, meaeeap Te and ce “proper- 





‘DN AITA VED. 


ties there is sav sal bhec da. Fron prakyti ‘iginate, in order, 
bua ahi, ahe aria, manas and five motor vans and five sensory 
orga ans, five ta natras pea ees Of them each is distinct 
the o eth . pee asamsrsta. From 
pear several products. 
pra give , us ucts leads us 
to the problem of the r eee een prakrti < roducts. 
In the previous - oe eee met W | y ides 
of this relation. iy : arya va 
(ii) The satkarya vada | 
kar ya vada of the Ad 


amavayi. This ter m me 
duct | by samavay ae. | 
from the cause. ae separation ached np nee any necessary 
nt entities. Without ‘ion the cau: 
) The fact that there is a necessary relation ion 
| cause and s effect ee fact that it can 
to a 1 particular (geal and nc sorts of Be 


Denies she Bens Ae 

tifies t with its ca awe This 
nean: of two entities, cause 
admitted, 1t y to see how there is no 
n meaning “in calli e sae ha it can be applied 
to differen ent entities ay rth “all their atkanya vada the Sankhy: as 
distinguish | between a c and effect, by holding that the 
former is on-manifest while the latter is Peano Té they are 
faithful to this distinction, then they must modify satkaryavada 
as it means complete identity between cause and effect. 


The Aropita Karya Vada Denies Both Cause and Effect 
Advaita holds that the world of product: ropita (s 

imposed) on Brahman. It says that the f 

the latter satya. According to it a product i 

paticniiveataibuducrelstent In considering 
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note that this position aa ands denial both of the worl and 
of Brahman. We n ustrate this by taking the example wi 
iposition of silver. It has already been seen how 
ity that superimposed i is not real and how the superimpost - 
tion of one entity on another presupposes the similarity between 
the two. It is possible to superimpose silver on a shell because the 
sey is similar to the former. The silver that is superimposed 
al, is so revealed by the later experience. Simi 
eS the world that is superimposed must be unreal. IE it is 
mposed rahman, then the latter must be similar to 
der to satisfy this condition, like the former, 
: lve the relation of the substantive and the attri- 
butive. If ves this relation, then even according | ) 
Advaita It m ist_ be unreal. 
So the relation tion | between cause and effect is neither identity 
ence ap Ca Then what is the relation 
oP > 


: a ween Cause and Effect a 
ct | at a particular cause makes a particular effe 
aay 5 means that the effect has an intrinsic relation 


to ts cause, - this sapgint of view the relation betweer 
: fend _ That an effect has a form which 
peu cause has 1 ate also a fact. Otherwise there is no reasor 
why on Bay rin sa is called cause and another thing effect. From 
this point of | the effect must be considered to have a 
eas in Oks 
inne ' sy we have | ‘to. bere : a fect is Pa 
destroyed. The cause ean e so. Savisesabheda may be 
the relation b etween the” two when | the effect is actual. Before 
it is ‘produced or after it is destroyed, there can be no savifesa- 
bheda between its and its “cause. | From this point of view 
there is difference t tween the two indicate all these idez 5 
the relation between cause and ef lect Ly be re egarded as bheda 
bheda, where abheda sands’ for ‘the idea of savisesabheda. _ 
The products ae those of p rakrti. | Prakrti subsists in all 
products. From this point of view it is eternal. val. It is also in 
the form of products. The cts s have : _begi ning and an 
ene _ From Guy polek ew scr non cen al. To express these 
eas it is called nityanitya. =the 





Git & 1s non-cternal: 


prc 8 Ese ele! 5 ae material au eC Wee tig prod ct. A 
material cause is so c2 led in the sense that it becomes the pro- 
Pa <arana ; the Sanskrit name of a material cause C 
snifie su at the product in in GHEE estion is the p4 nari 
h in question. OAS product is for the 
¢ oy ent ot 0 isp ae duc ‘10n is necessitat ed te eh © 
aS ma of the fi 1s Md yment it is mg made to appear. 
app Pr | € is not pamela prakrti and y else. 
rakrti is inert It os note by itself unless it is made to a 
an extern agent with the necessary implements. T his agen t 
a implements are mit ta in the ieedtcton of the product. 
rm are two cau fa prod uct, upadana (parinami) and 
n . t 
The aa he 1d that a ct has three cau 
id The conception of t 
Ippe aon ‘that the property of at 4 
tha phe relation between athens is sama- 
en how the proper a thing is identical h 
Thi ae es samaviya nn eanecessaby Further, 
elation n must be Cia from t ahs thing v Ae 
which connects another entity o there must be anoth 
n be st and) thing. ‘ft this relation is 
relate d to the thing by means of some 
sequently we can meres 
(Panchen naman Sounterdedtiayererd | this 
difficulty CEE sarmaveyay and to aye er incon- 
sistencies _we must hold that the properties of a thing are 


th soa of samavaya the conception of samaviayi 
yi causes falls down. We have ed how 
ifferent from its cause. This explain i 
aan relation v/dselessi ia histones ane 
it ‘has nothing Oconee Hence samavayi and d 
unreal. In place we can hase ‘material cat 
This term suggests that the effect is 
without losing its individuality. 
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airthas as Made by the Previ NOUS 


True to the Nature of Things _ 


ff 


is and the Mimarhsakas consider the 
ties of a thing to be different from the thing itself, and 
ride me univ o many categories. Against them we 
have to note the - followin; points. We have seen how c qua lity 
(guna) and motion wg are identical with the thing in whic 
rare. found. In this connection we have to note one thing . 
If a quality o _ motion persists so long as its substratum exists 
identi 1 with the latter. If it is not in its substra 
from the standpoint of that time it is not 
different. Knowledge is the property of 
atman. “ists as long | as the latter exists. Hence it is identi a 
with atman. The greenness of a mango ceases to be at a certain 
stage. While it it it is in the mango it is identical with the mango 
After it ceases to be it is different from the latter. Similarly) when 
a cloth moves, the motion is identical with it. If the cloth does 
not move, then moti s different from it. Saméanya (universal 
ae ject of knowledge is a particular and as_ such 
HB different fro test of the other things. All its pro 
| it. Hence there is nothing that is 


it. 
Meni in ma duals. Things are classified not because 
th bey Ves DOssess _ on ca rties, but because they are similar 


es 


The ‘p | | eb from the ‘potness’ of ano’ 
pot. x » because they have similar "pro: 
ae We thee n how samavaya is not a fact. Vifesa is 
not different fom thing - differentiates. Similarity, 
power, 1 number and so on are pro ret ties of things and therefor 
t ) Peace ot eae gecihin in ze The five categories: of 
represent the different aspects « fivas. Each jiva is sat, 
es and ananda. Each has also ee form. The world of 
acetana is characterised by nan 5 orm and sata (existence). | 


ee | ve ae Ms 
THE WORLD IS R L* ae 
pee caleoaery mano thst Be rama implies that that 
os f a prar is there! ore re a 7 lei tr 
the sense that it is an Meets eA ee : 


OD ETE ENGS Wandin Meenas 
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that the world is sadasadvilaksana, because 

ins rile cy note that the wor Geelel 

| therefore ae sublated. Advaita also holds 
Peat e not real. V Ve may 

ee posidens ofa thing tue ae 

f the same thing together w: something 
If silver is t ret 0% a then ¢ ete € must be two 


? neue, real silver, | 1 he : if g like a shel ll to 
1 istake it for silver. S« ‘res ver and real shell the 
superimpositi si ae Sue In the same manner 
without two. real worlds | the superimp ositio of the world is not 
: \¢ reality of th © world is imposible 
ism holds” that t the world has no unconditioned reality. 

| is inconsistent: with the implica ion of its own Pos ition. 
ia ven to be described as having ; a relz perenncne must 
en as having an pence itioned 
a} > the world with call ii its aspects 

Revdere ni: 


ry 
a 


e term dependent. A thing 


of 
ease, ot 

If it has existence of its own, it is 

_ Existence is called aa satta is reality. If it has 

, then it is A function is called pravrtti. So 

dge is to be real. Knowledge 


‘reali aa x has no exist: 
no knowledge, then it is not real. 


1e wor! d hz 5 I ina pend ent way We 
stance, a jar. Its existence hi is | to be cee by 
i . It is made to have a onsite by an outside 
ar cake Cane with regard “a all anitya 
7a things that are nitya are subject to the 
a. ane Cae coaceene to 
: Time ey leans eee 2 
owing to the appearance or disappear taran 
that a thing is acetana is itself a 
of eeidences “The same is Gis CueiD < ¥ ay 
knower. Much against his desire ' 





a a 
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ILOSOPI ty AND ITS PLACE IN THE VEDANTA 


(avastha) characterised by the presence or absence of particular 


types of knowledge. — en he wants to have knowledge he does 
not have it. When he does not want to sleep, sleep overcomes 
him. When he wants to sleep he is troubled by his own mentz 
activities and so on. So nothing in the world is independent. _ 
From the Dep ent to the Independent ie 
The fact th y thing of the world is subject to ‘change: 

1 things that are external to it implies if 
shed or self-sufficient. This means that it 
red reality. That the reality of the world is 
its source to a principle the reality of which is 
he world having derived reality is asvatantra 

dent) and the principle whose reality is underived is Sva- 
| Spence): The dependent is the proof of the Inde- 
dent. Without the Independent the dependent cannot be 
explained. The mutual interaction of the dependent things with- 
out the direction of the Independent is inconsistent with the fact 
that the things are dependent. The Buddhists, the Jainas and 
the Mimamsakas hold that karma explains the process of the 
But karma is acetana and is itself in need of direction. 
e world into two principles—prakrti 
being independent of the other. They suppose that 
itself is unable to explain the process of the world and 

that the combi ation of the two makes the world possibl 

istrate this idea by taking for instance the function pe 

= ek Ee ed ; > a hae 
omb n of a lame man and a blind man. 
elf is unable to walk. But if the 

an and directs him the way, the 
hae ; ae 
In the same manner prakrti anc 
purusa, though each inable to do anything, each with 
the help of the other cai function. This view is based 
on the assu. nn that the mehow contact between the 
lame and the blind and in the same way between prakrti and 
purusa. This is the very we have to solve now. Of the 
two men each by walk and there is no contact 
between the two. tity to bring about 
contact. Similarly ty to 
> cont: be ou 


bring about 
\tact be 7 t thi 
whole world is r : 





THE | 5 E NT [ REALITY (SVATANTRA) 
Tcoaneciont with the stud y of the Independent it is neces- 
sary to. emphasise certain poi . Having observed that the 
world has only deny as the source of this r realty we 
: sae the as endent. ha ane e alll, Gte e Inde- 
Tf It the s ource of al This 
h must be bene ae in considering the Inde- 
pendent and Its relation to_the deat Saher aoe is the 
di ie the teaching of the Taitti a that Brahman is that from 
Ww Shieh the whole world has Naa existence and so on. gis 
Sankhyas ignore this truth a et iss the Creator. Their argu 
| ent is this: The Cre ie eam var ect and therefore He has 
nothing to obtain from. (ee Ge And if He has to obt in 
anything from the creation, th e is not [pics fect and there- 
fore He cannot be the Creator. - Perinat Sankhy: “feel this difficulty 
because they start from the idea o of the Creator and try to explain 
e creation. If they ha had started fi ack: ‘fact th t the world 
ie dependent and arrived at the | concep ‘ion of the Creator as the 
Soure ce of the world, then they would not have felt this difficulty. 


attributes of the. Creator are t ose that SH | the creation 


and they do not negate creati on. averse must therefore be con- 
ited | consistently with the creation. All our considerations of 
the nature of ie Cre cator eae that He is the source 
of the wo c Gs are not endl Further ques- 
u *Why God create a better world?’ are 
eM in oni wa is given and to think 
does not help us. Further that the 
t It is the very ground 
wh the world. It is not the 
a pot-maker makes a pot. 
eee reality of the w vorld 
The position of Advaita 
ah nirguna overlooks this 
y unable % reconcile the world and’ 
) t 1 idvaita that Brahman as the 
i cessarily accompanied by ba reeieany loes 
Beer ou thes fale significance of the truth ‘that Brahm 
very source of the eat of the world in its st Pe 4 
and sthila. Brahman be the ground of all is essentially one; 





that the Receiew « of Its petiacioat mae ‘the 
- We are familiar with a similar fact in the wor 

an overflow of joy sings, dances and so on 
anda from Brahman has its expression 


Tyee as the Pind is omnipotent 
eae Brahman in different sense 
_ Brahman, the Independent as the 
Wee: distinguished from the dependent 
ans that the Independent, the dependents and 
tween the two are equally real. 
are the general lines of reasoning on which the 
o vie ent is based. This reasoning is 
by th eee of the Veda. For this reas 


ti may be briefly mentioned. 

at which has satta, pravrtti and a 

r things. This is implied in the very 
. It is the sole director of all ig ie 


yorld. So It is not the ma 
mmanence directs the world 


yrtti and pramiti' It is sva 
to obtain by hel ing the 
to do so is 


By Ted ie j © jivas ich are ae bye = the 
By ie ee 0 world, the fivas enjoy the fruits of their 
oe es oo. ike realise themselv 


0 ae ‘woul Dees The 
ao this Vedinta is Brahmadva 
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e of time pees ( erfect econ to 

site oi dhe id is for the be enefit 

evetioen ai ie iggdneae In 

‘Tt follov Ne fears a ate the jivas and this 

\fider ce to the _jivas ot tha ony ely rely upon 
led Bea Svara (Goc ont hese names 
sa - 


wing considerations 

he eb sense of the 

sleodtintan of all 

ts qualities is p It has no 
eau tant As the sole director 

. er than Te It is in all. It 

E the world. It knows 

CAD ADI CR OEA CODE any and every 
ssible for | “Te favours good fivas. 
ones. If ans It can make the 
: $0 hee i would not be t to 
d. Everything however bad it 
Pa fectior the world. In the 
and raja and damas are bad, Boe 


: G ies nea rh eae 

jivas are inevitable if there is to 

the world. Conflict is the way 

tion a Its b edb It creates the world. It 

lestroys it. icone ye It binds the ae It 

n knowledge. JR sns them. It frees them. It 

V} rice n. ‘It is not not bound to do anythin yg. Yet ihe 

the 1e good of the world. If anything is favoured 

then it becc Without Its Beant * nothing | can 

. or < IG , is sch Its favour. we ou ch I it is 

It favours cert: rain L things, and are good. The fivas 

au bondage because hg ew eee not had Its favour. 
a die Gorata Scam the jivas have false knowledge (avidyé 
‘alse attachments and the result is bondage. They must eai 

fewiant | their karma. By Its favour thay have correct Paw N- 

ledge’and correct estimation ‘of things.” Théy are then completely 

attached to It and they have realised themselves. 
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_ This is the caching al the Vedas and of all the Agamas 
that follow t puciieite aching. A dispassionate interpretatior 
FE hem viel this idea. We have seen how it is the result of 
peasoning: 4 ° i express these ideas the system that embodies 
these derations | is called Vedanta. In this system reason 
iheut . of the Veda gives this idea, and the Veda 
wi Ip of reason ey ive the same. Each is amplifiec 
and cot cust the other. The function of reason is not sub- 
ordinated ke he Veda. So its Syemalasion is sound. The inte 
prets tion of the Jeda is consistent with reasoning. It is correct. 
ean ke ing the Veda the Svatantra is called Brahman. The 
world according to the Nyaya-Vaisesika is not asvatantra and 
their 1 ie a 3 th ote Svatantra and He has nothing to do with the 
in ‘the world. The Iévara of Yoga is as unimportant a as a 
aia aia Brahman nirguna Advaita makes It unreal. 
Vidi istadvaita mz iD Ee Brahman the material cause and renders 
ree tra. Brahman has Its true place in this system. Visnu, 
iyana and so are the other Vedic names of Brahman. 
In closi ing the considerations of the nature of Igvara, 2 
Thee 
ed. By means of reason His eneral nature 
by means of the Veda as a whole, the conclu- 
: ; substantiated and the details of His greatness 
(mahatmya) are known. The Veda mainly consists of thr 
divisions, the | mantra, athe Brahmana and the Upanisad. The 
tra teaches, in the primary sense, the divinities that control 
rld and i in the super-primary sense (paramamukhyavrtti) 
ent principle of all. The Brahmana explains 
1e Upanisad directly reveals the 
lependent. So God (Isvara), the Ind 
r of the whole Veda. As Independ 
from the world and the world is ever 
there some passa es of the Upanisads 
‘s ae identity of th 
dependent. ‘Their apparent meaning is 
3 ent with the teaching of the rest of 
} ‘moving — nconsistency, it is hel 
in Advaita that oe Passages that teac ce btw are alo 
pramana and the teach difference Brahm: 
and que sre are 


7 
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dyaita is not convincing. To be partial to the 

teach de a inwarran ted Tt is held in 

3 Veda must be unfamiliar 

ye iene and not differ- 

f the empirical world. It 

hat even this distinction is 

elder Eeceecn 


a tau ae in t assa Bee ee pas : Ss “That 
Sop of the assage is the identity 
‘That’ (Ivara) and ‘tho (je . This ide yp 1G ela to 

| dy since the two are not identical in spite of 
[panisadic tea hin Za efore taking the secondary 
of the terms into consideration, the ry of pure 


EATS accepted ‘to 0 be the meaning of the passage. So the 
eonaccncs meaning of ~ such passages is under ie circumstances 
rejected. and the Passages are interp eted as it suits the purpose. 
If so, there is much | propriety in g such passages 
t ence, ees: reflection and the 

a. 


tity of Brahman and 
; | seem to teach 
t ye senor tent of pr a pasege, 
’ really means the ide of 7 Caitanya. 
ee does eae far. "The | identity 
if it is real, is not ad euteal and the passage 
ing fresh. in in fact there can be no Ssh 
f a8 eccent ted in 
that pinage must be ta ken to mean 
antrya), Ss nature ilies ide: 
| , harmony in the outlook (m 
as the case may be. The S 
Wairerenticcnses The ic 
may be taken to mean identity 
| mates outlook and ct. 
ee n here follows the idea that 
is the meaning of the whole Veda in an unco 


1N.S., 66-67. 





3 mente, that can be aston: 
ities, is conditioned because every pas 
ti é eference to Brahman, the Independent 
| ina of all is idea is further substantiated by the fact 
that Brahman as the principle of all must be the final object of 
all e pressions. In this sense It is characterised as sarvasabda- 
y é abda in this term is not only meant the articulate 
the inarticulate. The articulate sounds are of 
that belong to the Veda and those that belong — 
usage. We have seen how the whole Veda teaches | 
he words of the ordinary usage also mean Brahman. 
ense is taken into consideration. ‘King’ is ordinarily Ya 
to a human king. In its full sense it cannot be applied _ 
aman being, and in that sense it only means God. Simila 
rticulate sounds also neni Eien qualiees of God. — 
‘sound produced rere signifies 
quality of Him. 50 God is aoe vasabdavacya. 
ows that He is perfect with all auspicious 
id this substantiates His independent nature. 
spicious expressions such as misery, stand for the 
character of misery and so on and thereby signify the: 


eat 
dependent nature of God.) % 
lesson t a knower is expected to have from the fore a 

| [oes is that his ground is God, he is by nature 
on ¢ is similar to Him, his true outlook i: é 

of Him, he can feel the presence of» 

he experiences, he can know Him 


zh every ‘so Him: The fe ae the whole world is sac 


mi be with 


uth i 


hes prameyas that are so far 
onsists in realising Brahmz 
If and thereby, | through the 
whi r than the 


lich is no oth 
satis B 
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discipline. ee ing is ave 
of i sa alle d fravana, the stud 
E phil osop hy (Dv d Ji | ee) ong ES 
f imiliar with the __ The ki rameyas 
ified by one’s tcc reflec ne Thi ag Sis 
manana, "The “next stage 1 is nidi 


Yama mean: | 


<) 


7 oye aol oe ae 
as 2 reas non-ap rop! fs P ee 


om ht and spee rahmacarya—the ab at 
happiness under all conditions, in action, t 
vf d_ aparigraha—detachment from th 
\ gies d to brahmaca 
as _cight aspec 
des , desire, interest 
ei ght aspects it must be | | by those C 
Asramas, brahmacarya and and those that live in forests. 


: Tie Gila of a householder (gr ish Teen a vaisya 
consists in. 


ch strictly ait iful t e. Service is 
iyama means $ouca, tapas, CUES 
eas eae asthe ae 


pao 


, sacrifi C. ng the 
Be oe. ae es Ae ret ring 
enna yaya | the study of che 
an Se ces icarya: 
e mother, father ees and pee Or 
be rt three z more important. Among on them the 
Knows the Truth (Paramartha) is ¢ diction az 
worship of God Sera eh 
lana, praying ‘God that he might make h 
lene 's worship, na, offering a seat, oblation and d so 
on, Zhan 8 2 ar posture of the body « and it helps tk 
comecntieton GR ara, Asanas are many—virasana, padmasana, 
svastikasana and so on. Pranayama consists in the control of 
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ae 


breath. It has three parva) recaka, puraka and jeneee ka. 
Recaka consists in send ng out the breath through ci 0 the 
i ais closing ; at the same time the other nostril with the 
_ Pura a cons in filling the body with air from out- 
mbhaka consists in holding the breath in the body 
7 may or may not be accompanied by_the 
__If it is not accompanied by it, then it is 
iyama and if it is accompanied by it, a 
na or nididhyasana. 
iplines, sana, §Souca, pranayama, pr a, 
ahimsa, _ satya, bed om and brahmacarya, those that follow are 
better than those that precede. Sravana, manana and nididh 
ian all of them and they are the most important 
Tf one has no knowledge then the best that 
ve it from a teacher. If one has doubts, then 
t in do is to get rid of them by means of 
mh Reflection is superior to reception of instruction. 
If oe f om ignorance, doubt and illusion, then the best 
t one can do is to have meditation and application to the 
dy of philosophy. Of the two, meditation and application 
of | hilosophy, the latter is ten times’ superior to 
tation has a reference only to a limited numb 
of God but the application to the study of philosopk y 
any more qualities. Further meditatior 
iprovement and this defect is remov d 
study of pauocoph Application to 
i The state of one 
tudy, ar and tis state of one teaching 
Of these. ‘two ie latter is a hundred ~ 
2 ak eaching is necessary even in 
ase of one | as rez ised Brahman. God is best plea eC 
by aching. So t g is the most important of the jo 
Further dhyan or tation is an aspect of memory. — 
three stages, a jharand, aad dhya 1a ana samadhi. WE ‘is the 


“uieeinee ‘uses at times the term dasa (ten) or Sata 1 Chand red) 
When welt) etm ananta or pirna infinite). He follows the 
raditi D Seti. Satar uddistam _fatam” vit "mamihocy. (Dasa 
stands for f fe al .) Th : 


to jiana ae va 
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memory > sep ls. Dhyana is continuous memory. And 
amad! i is the continu ous eee without any effort on ¢ the 
bere of the it who be it. Samadhi ed for a 
sufficient | ngth be: paled realisation (@paroks 1) of 
od. Fur sation also results from the eee a 
cation to the study : 
OF lication must nec oa i bes “compan on 
@ jakti) to God. Bha. one’s firm att ee ‘o ee God ac- 
ompanied by the correct knowledge of His ¢ preatness. Te is 
not only the means for realisation, but t also for liberation (mok: a) 
enjoyment Choe) after liberation. V Without bhakti d 


ipline loses its value. in ite ae 
So far jiva and discipline leading 
to the realisation of it t ave 1 expla With plea? to 


th is presentation two ‘poi ts m nt a For the first 
ime after the appearance 0 of Daréan as merit of the 
dy and teaching of philosop hy is toc and the 
s udy and teaching are. in fact ade the part of the course 
of disci line. The cage of this Pp from the social 
) re se. Tt oug th in 
( _understan¢ ding of the meaning of 
inci ipal position e | is taken to be the last 
f discipline, yet medita 0 | (6 ae image nen necessary 
presupposition of it in so far as it is requi ng 
notions about Truth ae ‘in fact, Y 
ob piece ot dhyana is mithya and the 
gesed to remove wrong, mcuon al eae fey eral correct 
of Truth. Dvaita is not caitincl with this 
, because, according to Advaita, Truth (Brahman) 
is. oa (svaprakasa) and with reference to it the dis- 
tinction betw n right and wrong knowledge cannot be eet 
elf-evident character is denied; and next, be 
pecteren -on a wrong thing, i.e. the thi ng 
moves WI minctionstabout Truth and leads to 
3 x of it is not convincing. The posi 
of £) Dvaita i is th a € . asa male the meditation on a real th 
th Batglcads toh ¢ realisation of it aac tis Gab case the ri 
x of the the thing is obviously the presuppositi 
‘urth according to Dr aie 1 is not a 
nec cessity. ty. It is in fact a lower type | De é * Discipline 
in the fieherse eae consists in application to éastra, and this pre- 


14 
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; osition is a definite contri ution 
Josophy in general. _ Aa 
a) may not mark the fullness of 
cation of the position that with 
does not lead to liberation. T 
ation the individual must continu 
ra and develop bhakti till the discipline 
n is obtained. During this period, i.e. 
d before liberation, the individual is called 
1 mukta though he is yet in bondage. This — 
due to the incompleteness of the disci- — 
is in contrast with the conception of © 
ita. According to Advaita after realisation — 
to have liberation, but he does not have 
ed prarabdha is not destroyed. Under — 
is circumstance he must exhaust the karma by enjoying the 
fruit of it and this iod of enjoyment is the period of jivan- 
mukti. So jivanmukti according to this idea is due to kar: 
This means that tho 1 the part of the individual the 
ipline is full, he is prevented en having mukzi because 
ted that this position is not accepted 
involves the recognition of the help- 
st karma. To hold that the discipline 
no result owing to something tha 
1 significance of discipline, = 
tion is not the final phase of 
e nothing wrong in holding tha 
phase of discipline is the 
this grace when one’s dis- 
one obtains mukti. It mat 
‘one has grace when one’s 


thing in the word s the result 
(( od). If it is understo: 


liberation. 





ane ba .T 1. 


g one’s unnatural 
With this realisa- 
"That one is of a 
the quate merit 
ot 1. ogee ee f the 
one’s capacity ees of perf 

a every case AES a n the flan of one’s self as : 
and dnanda accordir capacity. From this it fa bee 
: : be m: 2 eee 
ame, } __accor¢ to its individuality. 
erefore they are diffe mx) anather pcven in mukii. 
t is obvious how th different from God, the ho lnlleganclan a 
paar Rebar sath HER CLE " ae Pees 
ne Hi, a jiva 
this opt its perfection. To 
a dD jaita Vedanta. It is not 
yo ut is Daas as 


nulated Gane the nz 

vidual here, his real capacities, Re 
der, the nature of the ultimate things, 
the final success he can hope to obtain. 
i osophies has ignored the un be portance 
acts’ and consequently has arriy ed at a 


£ complete annihilation of desire in con- 
The complete annihilation of desire i 
still the desire for such a 1 
one that binds and the other that 
Ww iby meetin Bisa man and the ¢ 
im Dene of conscic 
ie sell cone Thee fo desire so lo 
is a Sree ao of self-conscious;¢ the self is 
and awe have scen how there can be no end t 
ks of mukti as Sunyabhava. This is based on the 
es hae iinya is the ultimate principle of all. This view is 





¥ 


cow 


[Cm he worl d is given as being positively rea 
holds that the appearance of the world is due to 
(samurti). But when everything is really Sanya hoy i 
not be explained and, unless: it is explained, 
‘thing is ultimately Siinya cannot be justifiec 
perience shows how the world is positively 
origin and end must also be positively real b 
Stunyabhava. 
ada holds that mukti consists in the succession | 
self- -consciousness “@ayavijnana). That there is self-conscious- 
ty be a fact, but that it is necessarily moment ary 
“nothing else cannot be justified. In the first 
sness is necessarily a case of continuity, becau: 
e is nothing to recognise the succession of cons 
without this recognition it is impossible to speal ke 
In the second place the argument that there is 
pete is an expression of Sémyavada and we 
‘it is not justified. 
at the self is by nature perfect as the embodi- 
th, perfect knowledge and perfect conduct 
this nature is mukti. This view is not con 
i If every self is really perfect, then how its 
es is obscur in life cannot be justified. Jainism hold ; 
that It 23 obscured by karma, an aspect of matter. This is tc 
(N72 undue imp tance to karma. If an aspect of matter car 
perfection | ‘s spiritual, then one can never regait 
ae According to Ss view the spiritual principle is really 
made helpless ag m tere 
Hise IX Nyaya. faigesika holds that knowledge is the cause of 
ondage and that of knowledge as such is to obtain 
ed on a wrong view of roo 
el and right knowled e frees it 
Nyaya-Vi 


wrc & ve negat aa it cannot be the source Ofe 
som, 


co 
t 


paw ledge a ika ctily assumed that it 

frees the he! nw y seen how the self is the prit ciple 

of Eicinasaces and therefor ae) fe ition oa tit becomes devoid 
ee is ely. devoid 


That ose fe a 1 cause of bondage is a case 
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: | holding that the self ii mukti is devoid 


s that ak consists in the aloofness of 
x to him is pure con- 
nee is not Sete to ed. 
DO De noted é 
ne ri comet i satisfactorily ex- 
; arene ° The Sane of ourse that purusa is wetine 
bound nor released bu _only prakrti that is bound and 
Pe leace, . : 


‘hat | urusa is bound is our experi- 

release of purusa but not 
| ! ce to define puruga as pure 
consciousness is wrong. As alreac ’ explained ¢ conscio usness 
is self-conscious and the ‘sel is what is ed as ‘I’. And 


cr “docs: mioclinvelvelsubiere 
obj fecirclation 


‘The position of yoga is s mila 10 of Sankhya. 
‘The Barve vitae Ce) aids that that cel characterise sed by 
power of consciousness “(jilanasakti Against this positi ion 
we ave to note that to make “a sharp tinction between the 
p power of consciousness and consciousness is unwart ranted. The 
er of consciousness cannot be different from consciousness 


and co onsciousness is self-co nsci cious. This means that the self 
= ich is characterised by power of consciousness is really 


a shearey Drinci| le ane in this case there is nothing SEs ecially 
gained by eS ae the power but not 


aspects eee (tke nih a . 
rvisesa. Against this position w re 
d how the self is not Brahman, h a the world of 
oe ence canno be meee a and how Brahman is not nirvigesa. 
In the light of t these consideratic ; it follows that the so-called 
mah a ofthe sa, scoring to Advaita, is re: @ il 
es lf; su n is impos 
emphasising that th we rid of experience i is a ya f ta has 
pacanscic sly admitte that its view of mu ti ae nol consistent 
wit ee of the self who sc muURtt is in question. 
acting OH peion of Visistadvaita one imp ortant ps oint 1s 





ie: 


that the enjoyment of a sales ‘in m C 
d. This position has obviously ij NO 
o a self in the world of experience. “The 
p “given i in experience have not the same c apacity 
have the same discipline. Their realisations 
If so there is much less reason 
heir caveyTmeR is as perfect as that of God. Sup 
is the same as that of God there comes the dif fe 
ing how this perfection is obscured in the worl d 
solving this difficulty one must hold either that 
idage is unreal (Buddhism) or mithya (Advaita 
£ has perfection according to its capacity (yogyata) 
s never identical with the a cticn of God (Dvaita). 
Visistac Ivaita itselé does not accept the first two alternatives and 
must - make its Position sound by accepting the | last 
s the position of Dvaita Vedanta. 
Dvaita Vedanta the perfection of each self is, , to 
the form of capacity (yogyata). God, the Inde- 
in environment for the self to give it a ‘full expres 
¢ full use of this environment the self realises 
tion. This conclusion alone is consistent on the 
e actual experience of a self in bondage and on 
‘nature: of God, the Independent, the Princip 


foun Madhvacarya has not only g give n 

t bondage, the actual course of disciplin 

an ae thought of God as the Independent 
| ade Renda (bandha) and freedom 

other. With this consistency he 

to the so-called bondage. By “most 
ife here is. meclerined Of 
acarya points out that it is misery or 
| a ie ee pays: not “ta ae Ge d 
t and the world as dependent and ave not 
petit aoe sian ponent tly with b this truth th. For one wh 
has. pepdecsned ag truth and ife y 


ma ‘he Bonetti th God’s real greatness is realise 
enjoyed. With this reali: ) ees (i w 
nthe abode of Go ined of bung € . 





aa cA WES NTA 


impr 
y practice ‘Ge: ra) shea 

_ withor a! This outlook is open to 

cial cers & to a particular creed ot class 

1 is not too ambitious, he knows hi , 

a and the world insole as he car | 

; world nap p A Mad hvacarya with his 

he depen dent a Ey Gish Comme of Po 

: ‘othe realty and the spilt of life 
sony Banas Pose Eee because ultimatel 








CHAPTER V 


CONCLUSION 
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Seer sneganee a ystem Vedanta there lies 
something that goes aginst Sia sophical merit, 
, Vedanta, is taken to mean got isibases 
of the Veda. For this Geta feasts pater 


Whatever 


edinta rand vans aaa aa not be 


5) Gs thing religious 
: 1 te phil los sophy, 


: hand th ‘ign Genes of this term 
one ol ae ¢ phical spirit, then, in case 1t 
phi “nee it is desirable to retain it. What 
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the spirit De aut system supports the idea that in V« 
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lf does not justify a Vedanta | syst 
fter all, philosophically to justify a 
to arrive at a position purely as a 
enquiry is quite another thing, because 
rere is still lurking the idea of a preconceived 
to which there is a philosophical justifica 
d in the latter case there is no such preconception. 
How vi eee idea can be applied to each Vedanta system 
in the light oF the following considerations. 
start in Indian philosophy there is a thorough 
to deerme e valid sources of correct 


knowledge an 
by this k ige. From the standpoint of the Vedanta 
systems — whole three such sources are distinguished and 
they are pratyaksa, anumana and agama. Though in Advaitz 

- mor _upamana, arthapatti and anupalabdhi z 


mentione see that after all they are varieties of 
pratyaks , the case may be. It is further pointed 
out that tho ugh th rces of knowledge are different, the 
are not - nconsist th one another. Pratyaksa is the basis of 
anumana an ana gives a meaning to pratyaksa. Two 
stages in f pratyaksa are distinguished—normal and supernormal. 
The normal is common. to all and the supernormal is the experi 
css G3 pics eae pable of seeing the ultimate significance 
s n between the two forms of pratyaksa 
5 ae a less the ie as the distinction between common 
sense pales anc ratyaksa. To be partial to one 
and to deny the trut other is to over-emphasise the 
distinction between the he two may be distinct but they 
are not inconsistent. is the basis of the super- 
normal and the supernor 3 plements the normal. 
things revealed ormal are known to hosel a 
have only the normal pra ‘through the verbal testi 
many, of t these that ernormal experience. T 
verbal is called ‘agama. the very idea of 4; 
in this sense, it is implied that consistent with 
and anumana, that it | ts t ah 
pr ae and anumana in the norma 
ase 
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The idea that agama 14a iS necessarily 


othe er sources of Laren 2 e makes the q 

y From this it follows 
‘agama cant ye taken. to be of any value tu unless 
consistent pa GOH oing ideas. Owings to 
ft h i s revealed by the 
the sources of knowledge 
-, ther Re Vedanta system 
_ sense th interpre! pretation of 
indian ideas. In the course of de- 
t of these ideas, although the different thinkers 
nt conclusior s, yet ‘it is never f ‘gotten that the 

diffe nt ees of knowledge are | sistent with one 

ano 


ioe a eee are nee substant tiated by 
hing of agama is given fuller significance by 
ason. W th these doy in mind one has to 
i { : though in 6) Neti system 

t sean interest, 

ation of the Veda— 


ndi. + EP eine eet ft 
* pees eek is ae philosophy 


v es "hae terval by Stitsan nt sources 
ene a). cot ng Sean a philc lo- 
em does not suf 2 ees philosophy. To 

| . ee seal 

\ WV. rticu! ar 

x "dependent ‘of Saket 

1 and does not help 


To isolate prasyalea 
geantie right and wrong pratyaksa. 


ees two is made by means of reason, 
ole Sata mycin 2 -contradiction, be- 
a pra yaks He or indirectly, a 
distin mete ed. To isc 
ee anumna 5 ts to Heyes Mees types of realis \ 
C ) at witl with | human ex ‘perience, 
| advancement of mz 
in ¢ ne) ‘al which ma { 
ate a es Veditita philosophy ‘and these are the i 
by the Brahma Sitras like ‘Kamaccananumanapeksa, 





| > mon widen of these si 
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the giving to philosophy of its proper 
& cif by fhe Veda ete oe One 
eda cannot understand Brahman 
tedam brhantam); “Mere reasa on 
and it is only the Veda that helps 
@ proktanyenaiva sujfanaya) 
eas the Gita says, “So in 
| and wrong Sastra is your rate 
amanante karyakarya vyavasthitau)’, : 
andons- the teaching of Sastra .. . aces ot 
assastra vidhi mutsrjya vartate ... na sa 
Cons tently with this tradition the Brahma 
v isolated reasoning may not have finality, 
stent with the other pramdnas, pratyaksa 
ind helps the spiritual advancem 
the 5 the contribution of Indian 
ger eral consists of two ideas—(r) nee 
be consistent with the other ; 
y that reasoning is valid fhe 
ramanas; and (2) that a oan 
peel leads to the  spiritu al 
\ e former is an expression 
e realisation of this is the cha - 
: on is very explicit in Dvaita 
danta.) hiloso value of Indian thought rests 
on ae philosop alue of this ntribution. Indian thinker: rs 
entertain No « dou 1 regard to the phi importanc 


s ar, ned 0 one 1 Pere ee aot r. 
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cen itself and th Gigs © : 


‘supposes a number of 
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2 bee that the 


Suppo oh cusses 
"J Similarly Bradley's. argument aga’ ee preSUp 
at least the truth of the on he ae proof and 
he ea proved: To grant s rel stan is se -cont radiction and not 
to niSa zee a on impossible. So 
ec nd ane f reason te is consistent with 


‘most Prominent among them 
and ce Advaita t 
| ;_ Madhyamika's very idea 
ukta involves | self-contra He 


ense ame as a beginning aad end) The] Jaina 
oints out self-contradiction in Madhyamika’s 
ve beginning andiendhisiratnes the 
is idea by tual ex- 
har : iia coc bam 
asancenih against time m taken. Heine: 
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future presup poses the recognition of the object as pase PS sent 
or future. is line of argument is evidently sublated by his 
ition of the previous step of his argument as past, 
ep as present, and Eis object in view as future. 

entire position involves self-contradiction, 
philosophy these are extreme cases. But the 
on of the Indian philosophers, including even many 
kers, is epistemological realism. Indian thinkers in 
ot convinced of the truth of epistemological ideal- 
inker like Berkeley or a Vijfanavadin holds that 
ved is only an idea and has nothing correspond- 
e external world, they readily point out the defect 
n. If there is nothing eretcl vend all that exists 
ea, then how can there be the thought of extern 
there is no idea that cannot be said to involve 
to the external world, it is possible to distin- 
vee Kees of ideas. Imagination and a normal case 
1 may be taken as examples. Though imagination 
ced to the external world, yet, as imagination, 
ubject knows that it is only a case of imag 
ecognised to be purely internal without any direct 
the external world. A man who consciously imagines 
nows that his imagination does not directly refer to 
. But the case of a perception is different. 
this is a table’ directly refers to an external 
ject, table. cP this distinction in mind, it is easy 
a see the defect of the idealistic postion. If there is only idea 
and nothing else, then how can there be this distinction between 
perception ind_imagination? As the content of imagination is 
taken to be internal, the object or the content of perception 
must also be taken to be internal. But this is never done and 
in fact all men, incl ing even the idealists, know that perception 
: fers to an extern: ct. pee oat object is deniedtan d 
the so-called en to be only an idea, then how can 
there be the i at i eee, Oat not that it is internal as 
in the case of imagir ation? Further, Vijfanavada concludes that 
that which is perceived is a mere idea, since there can be no 
de rental and an external object 
mental’ here? 

= a {Sly a3) eee 
d nen unwarranted. 
that presents the ‘o-called_non- 
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thing Hncipetaee sy that the so-calle 

uh e mental. So the only sense in whi 
understood i hat it is different from 
tal + the idea, i.e. the 
on i: t Perception anne, 
ent trom id t to accept this 
1¢1 story. Task as there. is the 
Tet, an . a is the idea of a idea. 
Memory, for examp is an idea Ae resents a baste id a. 
The latter idea is diff = i from idea. If ae 
A | diferent from it, en 
idea which is different fom 
is oe difficulty in holding that 
vhic 1 is different conti 
and inthis case ther e can be 
he ide tion since the 
Even to hold 
a 8 is no 
fside dhe } dea. To 
) ae i to cut ine 
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presented object 
: inp i the Ge 
» all sorts of di fieanitets ck aS Ot Ure to 
experience d. 1 as ne SUEU se presented and it 
is not ‘neces cha ‘ih as a a a haract ‘erisa- 

sarily i that it is presented 

atura ats elation between that which pre- 
| presente That which presents is 
yi) and that which is presented is the 
te this idea the obje sistenlicae prameya 
nits which is presented by right know- 


of the several pramanas, with a 
f the distinguish ing features of 
| S recognition is responsible for the appear 
Pao d ~~ @ a] al or scholastic ees ina 
ene pes 
een we may take note of another point in this connec 
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sound d ore he is just the same_ when a 
i qi from the Veda in ‘suppor t 
de s circumstance interprets the 
dic Position. tn rust al also be noted that a reference 
text of Sruti invariably presuppo that the position in q iol 
is justified - Pula ly 0: the text, | whatever the ote a 
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beginni ee the Veda a 
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diference bet Beaten = 


Vedanta = 
So far the g neral Pcs undetigig the Vedanta systems 
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pecourt wh emai osition r ON u E ee 7 
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cause of this knowledge? T 
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upon. . . - eis th establis] aS a See - that 
is produced by the Upani. rue. No oth shoul can 
truce a Thereore : authority _and | eas that 
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a anam Behme jagatahkaranam 
may be noted that Brahman consid idered 
eae una for it is the cause use of the 
To know 
is more E-levant ‘to the present 
i mand thor says ‘The 
< d by “That thou 
: (Tatvamasi iti 
atm mantarena eg amana vat 1.1.4)’. 
shat is meant on the whole is osophy is im- 


with: se knot ‘ B pe ak stan 


ne Gey) spline hs 
- : T ough 1S 
more decisive chant ya (mana, it cannot nave truth 
ae is opposed to on ae Hee ... If there is 
1e the opposition of a Graiyake) agama ca cannot have truth, 
there is the anubhav. sof the Crutheranene 
sates) en $ a a = abalye wes vat pramana- 
ae odhe oe a a 


ay, Wi hr gard 


“sup Seabee 
ere is certainly a 
regard to ae 

than ie 


: arate m. 
t joanumesvarenne ina- 
yanusandhar narikpa- 
mn an expression of 
ible a ain 1 fact indispensable 
"ia ee i 
va Dositio “as no place i vaita, be- 
‘guna Brahman transcends all conception. The 
irther illustrated by the meaning of the term, 
ng ae Sankaricarya means by the erm 
desire to know ig his abet has knowled ledge Sn cee, NG 
Madhvicarya notes that this interpretation is wrong, because 
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desire is spontancous a ane beithe t 
se of | sehthe ag 


qty leg: : ical enqui 
| knowledge. Tooas ashe : 
padena laks syate, seus 3B ; enqu ' (vicara) he means M 
application of reason bya dha na). His final position as 
that pathout q ijn asd, Ye. limamsa, ‘the Veda is useless. He 
says that v there is much dispute about the nature of 
T! ruth, in spite of the fac the Veda reveals Truth the q 
is no pnew edge of it; a 9 with a view to removing | ‘the 
ini true meaning of the Veda, enquiry 
must im de eae vipratipattisu satisu tattvajnana 
Raranadapi_ edattada nutpa attau tadapodanadvarena vedetikarta- 
vyatariipa SEES karta ! ‘Thus according to him sound 
: osoph and the teaching of the Veda finally mean one anc 
ing. The same s echoed by pikacsr yaa os n 
fe says, On nly that meaning of the Veda which is really con- 
sistent ie pean must be taken to bot ue: Othe ae 300 
there ought to be no ‘commencement ilosophical enquiry. 
(Up spe ue giisbes ah. Anyacha koe tae 
fastr tranaram bhaprasanga ; 20° 07). _ The same spit ‘is 
still more clear! illstated \ eral statements in the 
Nyayasudha such h as, ‘ en as representing the 
intention of the auido t ra which is not ‘sub- 
aed by 8 pena tnd ich ed by a pramanc 
(Pramanaviruddhal 
kalp aniyah, ee ie ap ‘super 
verbal testimony. (Pn at ak tsameva 
varam PE ae 2.2.8) 
mony are based on oe ERS 
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d on the strength of the ; pi , pratyaksa and a 
refore even a hundred frutis like Tatvamasi cannot 
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full s ie nificance, have thei first appearance 
The p hilosophical value of them can C 
redantc a of Madhvacarya | the true 
‘recognised and with this recogni- 

> ce ny (astrabhyasa ) 

that leads to 

ms cd pane 


ae aivat . waisadyaprayojanasya vidyamat 

ee b IN 2. = 6.) With ane ese i 

Nh Tea nly F en ew chapter iathelhincen 

philosophy in - +See 

_ Some ‘waste critics hold fae Indian thought is not purely 
cal, | 


r 1, nes insist on knovy wledge for its 

QE for muku. Ages! 

Dyait: may be noted. Real 

rea “knowledge and the full 

n lity is what is called mukti. So to insist 

on. mukti is to insist « on th > fullness of Lanois Fullness of 

Pawicesg es upposes the fullness of moral virtues and so on 
Re of Truth is” an aspect the fullness of knowledge 
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the fallacies of reasoning, on 
the _ what is 
After accepting 
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e other systems. 
for them in his syst 
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ean outlook. Though tk 
ma, he emphasises disinter- 
ga) that is consistent ° 
od is the principle of : 
ts result, is the Truth. T 
n of this Truth is its impli 
that things of 
otes that change necessarily | 
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( © C Sine es that they 
am nsaka Be 


hat hat God is greater 
arm na and adha 


is : that rs our our dist 
: th of God. With Sankara 
tains that God. (Brahm: enti devoid of « vist AS 
I that He is the basis 0 the reali of the world, and con- 
G ‘od is infinite and the world finite. His 
actual and to negate one is to negate the 
is es pirit of his pea 
: tin point of philo and God 
. gre ee erience ci “he re We are 
i Bete: of hese God is nitty and catty oe experience; 
_ for, thinking itself is an aspect of ex ene 1 is consid- 
_ered only as i grot unk _and as the prounc relative to the 
world of cox De ste a : patie that is 
Dp ®) aitti iya says, Ea what these 
th cg a tod 
ey SSEP wr and have rest, 
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sts on tke truth that if 
as it cannot be 
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ee Ab ey that experie per experience 
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to all the things he c siders. If a Bauddha or 
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ely on the | ground that ey as bees to produce other 
things , and illustrates his D0 the analogy of illusion or 
dream, where things are e seen @ yest other hings for the 
time being _Madhvacar} 1 corrects the position of the nes OP Pane 
-attentio1 10 the Ea eee 
eal the knowledge in | the form of 


ite 

t of it. This point may be -illus- 
Se: Pee t illusion. When an individual 
fear created in him. The cause 
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real serpent, but it is the idea of the 
in. at he means by this is that 
perience itself js unreal, merely because 
compared to illusion or dreams from 
thing or the other. Even as illusion Pe 
pprehended jis unreal, experience is va 
wh at 
Similar is the consideration 


With regard to dreams a point may be 


at are given in dreams are mental andthe) 


nature of God and 


f ith in the name of devotion. i 


the need for Dvait 
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ment re Brahman i its se the ince. It may however be 
noted th, 1es two systems the significance of E 1aN, . 
- ground sig (Adit implies the ant 
S jiva practically eq 
T ee is Gonisiene with hel naire of 
| ta, Brahman as svaprak asa 
discipline le ‘to the realisation of Brah- 
n Vi sada too | ch emphasis laid on 
sen: ei - Spiritualit ce alte hical know- 
snes So neither 
¢ reasons Madhya- 
Gee systems Heb TS poles the 
p Is Dvaita \ edanta, in 
1 of philosophy, establishes 
i woud cat es 


; it it may be e con- 


otal a ves the au 


Sankaracary: 2, 
acaryaira ‘acarya 1 Reet: 
at the former two are diametrica one to each other 
with respect to A eee r positions and } Madhvacaryz 
holds a balance between them. With all Hs opposition to 
a < ‘acarya ‘ta s he s ms ¢t to apprec reciate him 
than- Ramsnujes arya. Cirhishis perhaps the reason 
_tefers to § Kavicarya, examines the positio: 
ects ‘J SUBBeSS his own correction. 
balance between Sankaracarya and Ramanu 
Sankar taking a few examples into consi 
aracar oe ees 
istinction ns externg pend, internal, then Raman r) 
Y consists of distinctions. Ac- 
in what is 55 celle Brahman there are diverse 
antive aspect causes sed by being 
g x knowledge (jfianatva) and th 
) and (2) the attrib tiv 
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are oo! “3 
(i) Dharmabhitajnana as the | prin ple the divine qualities 
Monel as knowledge, power, strength ; » and (1i) the things 
pus voce ae dvi yya) as / Sakti) : and relation (sare, 
; to 2 Gah substs Este ck 1¢. So, in all, in haw 


i nag! 
God. which 5s vorshipped alae Sse Wh God 
is in this form He is considered to take some material thing 
as His lis body. v at is to be note ong v 
the body is taken t ‘orm of God and the name. pie 
is applied to it. N ¢ substantive element of the severa 
aspects of Br Dan to be the immanent principle of 
and Adhere lt the principl the other elements als 
e ide 7 feels that if t 
ie substantive (praka 
» of the other elem 
9 No reason why so ma 
i ents shot introduced into It. After intr 
d lucing these elements Tt, wh follows naturally is s that 
Brahman stands for Bee agg oe these diverse elements. 
Further if we concent ) i e 
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relation to the world, know vledg n lf these 
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are the ry eset TG ead fie takes 
ary lain the world. This contra 
— diction’ s be due to his enthusiasm to assert against 
Sentai deel Brahms "el aoee yiSeSa. 
7 wing to these contradiction s Madhvacarya rejects Ramanuja- 
_ c&rya’s position and analysing th is sitio | Notes in one sentence 
Gh is Brahman, for me, that i enn angeless’ and thereby implies 
that Brahman is the very presupposition Ea all changes and 
ef - that the changing clemer - really foreign to It. One natur- 
ally sees that in holdin i tion I e rec cognise: more truth in 
the position of Sankaracarya that Brahma an Rae one Being, 
devoid of distinctions. The Upanisads ‘trace the eon of mani- 
fold aspects to a single principle and call this. rinciple Brahman. 
So this principle must be conceived in such a manner as to 
of ~ explain the manifold. explaining it aes ees no 
oar Baer sb oy 
oreign clement should ein men into. 
ao cements. into, 0 Brahman mplic y to deny to ‘that pee it 
Ire f ae ain r though by 
s of rinci fully recognised, 
fs ‘in his ES that cannot eae ¢e 
‘that i is Z r all the principle of the av R 
; ay. ) of Brahman and the Za) 
> implications of ~ 
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understand in ahs < peccene oe vite, according to whic C 
is the ‘pec uliarity articular conceptions appear t 


: Le ey are i eels Further he draws att ne 

to the fact that this - with reference to every identical 

__ If the truth of this position js understood one naturall 
that this: ex xplanat on is inevitable even in Advaits 
Gran anting for a w ile with Advaita that Brahman is 
one and that It is therefore nirvifesa, the three things in | “th 
expression—Brahman, di nirvigesa must be taken ‘ole 
identical. But this iden thing is capable of being exp 
iff as Bral nan, oF e, and nirvisesa. Without 
pression ides ity © the iple is not explained. So. t is 
inevitable to hold that it ¢ peculiarity of the conceptions 
themselves... zit en) is admitted, then Brahman ceases to be nir. 
visesa and It ‘ ) re in tes . . .: aoe 
of the ‘world. Sareea ; 

Sim milarly Rah ference to every other conception Madhva 
carya goes to the fundamental truth implied in the very 
concepts and shows a full, ‘application of this truth in- his 
philosophy. And’) i is pilsophy is self-consistent from the sta 
to the end. : A 
That ‘Madhya rya_ hold 1 be icin 
and Ramanujacarya may be be ill sed he wisn: another example. 
While Sankaracarya makes use of illusion in proving hewn’ 
reality of the wo orld, ‘Raman ujacarya denies illusion as such in 
his lee rine of satkhy ati or _yatharthakhyati and in this connec- 
tion, with much ingenuit argues that similarity of things means 
i cal Coe “of th a ae that are similar to them. 
AINSset att 


s ‘Laat, ac en Wo things i the things» 
nd to hold that the thing are d erent is to accept i | 
; one ig not gts other. Oe so how does follow that one 
ee : 
ne iiere = ” chvellatsy between the 
r only with eieiralanity! "Tere er 
x ce at silver j S similar to uibier 


in the statement. But eee ilver z 
shell are for eo be by nar Sa ee 
spite of the difference, with regard to some aspect or the oth cr, 





similar. To recognise the 
tion eee ae me of illusion but not the 
_ So BEL ERUIPES: "The ion involves self-contra- 
diction, ‘and illusion is a fa - Sankaracarya recognises 
illusion deserves’ apprecia Re Sani irom 1t 1s 
wrong. He holds that appr ended an rie is 
mithya and a Le the sa ee 
experience. This is not ae . TI le tru fivauehunel der SS even n 
his explanation of illusion n makes his conc lusion i shapes ble. In 
‘illusion the real is mistaken to be unreal and the unreal real 
So what is apprehend nreal aise but not mithya or 
sadasadvilaksana; so to redt orm Reate, co Gre is vel 
of illusion is to hold that \ 
to revive the old $i ne aes | 
_ Madhvacarya’s method of discussion is is ee He clearly 
knows what exactly is ‘ted fro Vedanta phils 
z opher. On the one han afte is uae r : 
teaching and on the oth er he | has. ae yen his systematis: es 
is pure philosophy. In s far as his systematisation of the Vedic 
ae he eva { cana of Miva 
ch the fa assage is determined se 
ee eat of the topic in the Ved 
| arene one) circumstances ita help 4 
me of the passage. In this connec 
€ quotes similar teachings 
F 8 _ may ne noted with 
f the several texts he quotes some are 
are not. By some he is even accused 
ae In answer to this criticism 
S Gein Ghee is at times the 
with the familiar ones. Thi iS 
vb are Sail to be un am are lost. 
sen ee from the unfamilia S, 
no in_questi nis. cone proved be 
pene & then By the is 


Ba hi ies ha 
Bn 


. 
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ewritten, Even as it 
points in the history of philos 0- 
correction. Further, where he quotes 
thorities he is very profuse in the 
1e and for this reason he is taken’ by 
some to support a I nerely ¢ on the strength of scripture 
To judge him in this manner is not correct. His rich quotations 
a com neal . ie ith the systematisation of the Vedic 
n- “connection | to be poor in quotation would 
closing this topic it may be noted that even 
the Jaimini Satra, Sankaracarya and 
q cular places unfamiliar texts. This 
aoe =: ay in se of the very long history of cultural 
India, many. ings are lost If it is possible we must try to dis 
cover such texts in the ine est of the cultural greatness of India. 
With | refer > to hi 1 as pure philosophy this is the 
method Madhvaca arya adop With regard to every position, he 
cites the whole histor osophy, examines it, accepts the 
particular ideas uh the ind and if they are unsound he gives 
his correction. In doing this he fully netics the samanvaya 
spirit of Bada ayana, Samanvaya stands for finding out the same 
truth in Ghes | however opposed it may appear to be 
He does this with y to giving the world a universal 


philosophy. ae 
F law ine osophy. is s that which enriches aan 


experience here ife, mi per room for ethical and 
relig nent of the duals and paves the way fo 
y. Anything that falls 
d 1. This truth is p 
Se i ealistic philosophy of the wo rding to 
him to hold th - the wor | Is ‘unr to take away 1 men’s 
th the conviction th vorld is unreal ; and 
ra rid lies « where the bes 1 are made | ie 
Or See society. He cannot tolerate this s an 
shows that to recognise the realty of the world is t 
se the reality of Brah an and that salvation lies only 
tion of this truth. paetiea BW acts ae 
rya has BRR ecole’ bsc 


Audum barad lyadhikarana : S.B. 3.2.18; “rel Se B. 1.1.24. 





a i Brahman, jada (th vit 


S and jiva and jada a 

‘ he jivas and it stands | 
ey or capacity 
Bent 4 
even in mukti. Th 


- critics to mean that Madk 


re 


Ada and 


ands for the iene tees | jiva 
t) and eee ee jiva 


5 gr 1 Gan ot 
a has its cr 


' the 1d¢ a ioe 
ai) i can never be annulled 
eptions are gen al ly taken by the 
Roce dualism or phere 


and is not in agreement with the equal 


Wl the jivas. That he uphol 


supported by them b 

E. app att is aketh, 

_ tion, fe the sake of clea 
In many of his works 

Be Soacancs and asvatantra— 


tu 

: ‘tantra is Brahman Ree ee 

and acetana—spirit and C1 
Bee: and dete ‘ 
x ed tT ats 


‘of this position we. have 
of saying that there 
never says tha 


To hold that 


. rm dvaita. 
nda at ce oi po 


the foll SE Oe ne 
says 


dencl(Goaeenr 

. ). Sva- 

ee eality | conse a eee 
- self-established and that of 
aa SE that these two are 

at_ whic Hs revealed by 

ne tae 


ere = aie ee and the world. 
‘ two vo. tattvas—Brahman and the wed ous is 


Aon 
isleading according to him, becau: 


signif that Brahman is 
iat there are two 


fies that the fo 


late 


is the ground of the wer. But ‘to hold 
oe Tauer. the 
& e groun a } An e former 


d asvatantra clearly signi- 


a derived 
Not to hold 


tified Sane | adic O 
its r terence to asvatantra 


igni Ha with 
3 Shea AS 5 belbestablisnerie é 
anes lk ty to -asvatantra. Asvatantra | implies how its ee 
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lerived ane chery ga 0 Svatantra =o pun ee 


enra has only 3 reality, it cannot <2 4g 


as el ever ms th ou has only a derived pon t 
can be nothing to justify Svatantra, because Svatantra can after 
all be establi ed as the grot sua So asva intra is 
a mark of Yer a t i e he 
ee is. Without di: ig this” position: we can even hold 
hat wee is only 8 ple which has a self-established 

Pele This is in fact aching of the Upanisad, ‘Brahman 
is an y one Bate as ner. (Ekamevadvitiyam Brahma.) 
From this standpoint thi 6 ; system may be called Brahmadvaita. 
But to retain this term alone do bring out the distinguish- 
ing Hane C2 ON yste e a wuse in spite of this term. the tr 
that the aoa is not un i eat 
imply the truth deratior 

ag this pean D yaita Vedan Lis 

the following i deas—there is 
Svatantra; this principle s establish the ase 
‘antra; pasatantre is derived from Svatantra and it is heels e 
he mark of S. both | as the mark of Svatantra and as 
derived from It it ex mate € ~uNrea mil a; and each has 

its own d is t a fistinct from the 
other. This is an expression of how A its 


are not opposed to each other. paced with these ideas 
Madhvacarya speaks of pancab eda and aratamya. Pancabheda 
an oq of the disti net ae 1 Svatantra ; and asva- 


ta and 7a iratamy ” Me hes an ; 
ality of a jiva. V 
to concentrate on and dey 


me time the ideas Sag ss ie 
leat | Itself or that : 
the moe of “Tacha souls, 


5, 1.4.6.223. Yadidam 3 RE a dvaitatvamca : 
Hee avasturahity er eee . 
one ce 


eee ee 5 
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“ex peda ite ndividuality. The desirability of this posi- 
ee no irther justification. ; a it eee 
In this connection a note on how an individual who is 
asvatantra can develop” his indivic duality seems to be necessary. 
ips positon, dav oe aman he pe and cat else is asvatantra 
seems to imply apparently t ie f any attempt 
a uality is m« weeny attempt 
an expression of free iad eso ‘ E will is i inconse 
with the supposition that the self iy ra a a ) cies o 
this difficulty the position of Madhva vata 
~ does not imply the negation « of free-w Sie ae indivi led : self i 
~ characterised by the ‘mental states consisting f experience (an 
bhava), desire (iccha) and_ volition (prayatna). ‘OF ee the 
_ desire and volition that lead to the attempt at acbeainins sare 
he: _ thing sadhanagocara) are iS call ed wi 
poses the determination | end | pra) ojana : sca Be Bah wll will 
and the determination in end invol ve selection or choice and 
_ this involves freedom ndividual self is given with all 
_ these states and with | all iikeliay s determined to be asvatantra. 
even is free-will i is asvatantra. Re ROT 
its very natur svariipa) is derived from Sva 
1 0 ts’ selection of particulai 
Bends endl of Stee realising hen is not opposed to the 
truth | that. tek sel a whole i vis pele a 5 cea up Po 
\s asvatanty las no dom to 
ot - th fact of this sup- 
i 


we a _selé 


ner a 

ee mu ti, i: 

Having” these ii dean mine “we ma 

is to trans I vaita Vedanta as « alisrr f 
2 seeks to explain the oral by here Aeration 

cally independent and absolute elements. We have 

\ ow asvatantra i is neither ielaperdient nor absol lute. 

fe sta indpoint that Svatantra ¢ 

the re eality pof asvatan a, thi: RR aoe areal cones of 


5 thet same as satva. N‘S., 2.2.2. 
see N.S., 2.2.1.327. 





: ind | this ste nds for ie 
lea of a 2 Sle pin vance as the ground of the many. — 
The term, monism, mo s_apph to Advaita. But ‘this ap 


tion is not free from aca ccordi 
man is ae ee wor Id mithy a. 


€ 0 

in many’ cannot an | reference to it, ae ¢ is 
no ‘1 many” and aes the ore ‘no ‘occasion | for ‘the s sense 
one’. Even granting that is ‘many’ there can b no 
“sense of one’, because on ing to Advaita the world, i.e. 
peany 5 raced to two entities, Brahman and maya. | oS en 
to ho that E ahman — he ground or adhisthana of ma 


ner 


need i 
i ever be ught together. 

The term, qualified monism, is applied to Visiggadvaita. In 

so far as this impli a 1¢ ic character of this system some 
observations are nect 9 : reference to this system, how 
far Brahman can be regard needs justification, because 

any AG has bea sia ‘explained, the so-called ei this 

; urther, 

eality of the world also 

| is the sole giver of reality 

wd is is ine onsistent with the sition of this system 


nan as sitksmacia acia dvisista gives rise to the world 
reference to this position how the world 
is to be ye explained. But to take 


L ‘ce of this world m makes rakes the very position of 
ae ahman- a pee, rlhy ge ned tee either 
siiksmacidacit or ae cidacit :- without this 
qualification | eee dof the universe. What 
is implied in these considerations is that oe Vedi oe neue ii 
sadic monism is not dullyjwo d out in these systems—Advai 
Visistadvaita. Sey tee le=' -_ 
According to Dvaita Vedanta Bra 
of the world whether the wo | he 
') or in the form of effect Gi) 
and It has nothing equal and nothing hi 
y Brahman of Dvaita Vedanta is a higher conc 
iman of Advaita and Ifvara o E Vis sigadva 
os absolutistic fought st started b 
Ree eda, substantiated by the U par saas, sustified 
of “aie Vedic Ricca and illustrated by the 





sosen ‘CL Te 


. The: e Sarde ale i 
- IS eae sarvam) and { 
ann seein chine 


urce of the ett ai all ange ntra) 

role ¢) E all. If the “all? were unr a 

‘asi a to yaad out Brahman. V +h 

explains that God is all beats 

samapnost tatosi sarvah. ch. 11). The 

ully significant in ee Vedanta in 

ae experience. HHS filme bo 
out a study 

the : t st ay Aa Sopra 

to the aaa eh Indian though it 

ou tloo von the sd of Indian phil osophy 

vox, Soci a It e 


ol 


AL 


Ss 
2 
n 


7 ‘ . {_ 
i). 9 Ky 
hot lat Jail 


| ce | ae a oe) ra) ll 
ey 47 lnned pede. lA 


Cae Sank 








} badhita. (G) That which a ‘not a by a pramana. 
BY | o That which endures without being ject to any condi- 
Dh Os Brahman. Only fr standpoint of cxPeuicace 
term is applied to what is giv | as real in life as opposed 
hat is given” as. superimp sed, ¢.g. silver is superimposed 
a shell. pene abadhita wh casilves ¥ not. 
{ arily that "hace he wen ee 
ae cee aes be ically useful 
- so-called 


s which exists 


imy portance, 


ven anupalabdiy nomeperenensen 
3 presence e.g. the absence ‘of a book 
the presenc coe he 2 Lee ae 


at 9 
iene of ‘its app = ee 

— (C) This term is | Indian tho tie It has a great 

emia it tance, 4B fie is its Opposite. — 
stent as non-existent and the non-existent as existent. 
alae, 4 Thi: > is silver’. In this case silver is ane 
is apprehended as existent. The shell is existent 
implicitly 1 ere & i peneeay 

is term BS 0 pi epixemologicrl a 
. coined signify ty the hone n 
| le "This is a compound term and n- 
, a anyatha: ‘and khyati. Anyatha- 
( agaifes a N-V ry of illusion rene | it means the 
Knowledge that Sean i Bi: ject that has its e) <istence in a 





ee of rom th point 

of sp: C a am estion, | "ep. | he illus cis. silv 

silver that 1s ap} ; 1 Th C £2 t - e 

other point of ti of sp do not in the time ge 
lich gulusien ¢ n Dyaita Vedanta ins hee 
silver 


and, ee with other idez 
dw usic = ; -w theory i is propounded. To signi y 
this theory the same Bee inyathakhyati is employed with | 
eualification abhinav {bhinava means novel in the sense | ex 


plained above. 


Acetana. On t 
and its products, kala, aké j 
(C) This term ele cr : to fae realism of (D). Acit We 
the corresponding term in t a Vedanta systems. Cetana 


is the opposite term. ae Tg 


Acit. (A) That eel. ferer eat cit. It is the same 
as ajfiana, Sete ma aa It is superimposed on cit. ‘Tt is 
of cit. It is mithya. aygitedl Me 


inert (jada) and non-inert 
d ‘dharmabhiitajnana and 
perimposed. It is real. 
jana and with jiva ‘it 
Ivara in the sense that it is dependent on 
> states, s “i ma) and TOSS gee?” AS 
tis the « cause ees 3 | 


(G) The which is sop mposed, e.g. int 


his is ole?’ silver is superin Seeioae shell. 

the ontology of (A) this term has pects mp 

h is s eriapeedionte 7 ne y imp | 
of | is that it is mithya. "ilhoe SOG ratio ows f 
rhe act the at it is sublated. The realisation Pee ae 


sublates acit as such. Synonyms, aropita and vivarta. 





SoRENES, Dravya 2 
ee Dravya is seceeele as 
s that which is capable 
ratum of qualities. 
fa and this term means that 
LyORG Be a relation bet etween 


two Gee 


a In (A) ; and 
a (D) it it is sa wt 


AGG) GET ) 
| aie areas nl by Skah is the 


tem the tm Assi means the identity of 
£ the substantive element 
d the identity of the prin- 

ngs. 
Bei eans the oneness of It. 
: and it implies the reality 


ahman tis) devoidivof B 
jay es , ‘tyless less ; eee ica we ingle ei iste term. 
(D) This term i is” be moll aaa and it means that there 
s noth equal to and h nigher than Brahman. That} an is 
ea d that the world “is real are the implications of 


L Mm. Te is an aye of antahkarana. 
soe in the che i. At tk 
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Ahathkara Tattva. A oe ; n 


ahaml mara: or; Be | 
A jahallaksana. conc ary re ofa a word to” its n meaning 
where the ay eel wah pat indoning its ‘Primary sense implies 
much more as | its n ning, e.g. tect the corn from cows’. 
3 1 of the corn in this expression primarily stan ds 
for p from cows, bt ae ly it has a wider applica- 
tio and di stands for p te a from all animals that may 
A jana. oe ) Nescience 
(4) N seine has no be 


ind =. 
ws ix 


(ana “Ivis mithya (ani 


in \. 
fa) and it us ee ve in character. It is not the absence 0 
kn airless ved by kn vledge. Synonyms are acit, 


ES yee a aL 

“oi ana is positive a eginningless. It is real. wlcis 
a i pre tthe knowledge of reality. It is 
| 


Know 
oe Th this s system every ac! is tra 
to Brahman, the Ultin mate. _ Brahm: re author of ajiiina 
It is also RLS eutNOr OE kno edge aaa It i 1s Paturall 
the author of the remo\ al of | 
that ajfiana is | seioved irom the 


Akaryakaranan (@) eee oe sitter de 


Hoes (hetu) ‘0 arya) nor the - cause 
COTE omc, “ei Pe ae 
A Akhanda. (A) ° That Benichy is s Pe ye pe ee % 
external NOB Y this 8 . 
(Cc In (2 4) this aera, B 
that ee wencemh al relatio 


i The bat is object onc: pt 


ARbya ati. as The non 
cen two cases of knowlec : 
lled illusion accor : =m 
only usage oyavahara is RI bees ee? noes 
nple, ‘7 ts is ae This cats of two cases 
‘This’ is perception and ‘silver’ is memory. 
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nee the difference between 
there is a wrong usage, ‘This is 


ae ta. (G) That w ch is not so far familiar. 
é (A) daadhignass hi of she abe of Coie know- 
ledge ( (prama). “This cisions ue! eee the object of eee 
. ois as that Ri j the that ae (4 (which i 
lated) which — not so far familiar. The 
$ qualification is that memory is not prama 
object w 


Figen it is he knowled of z h is already familiar. 
i ‘With peterence = this system has allowed Ki umneril 
aya. (V) Inder knowledge, e.g. “What is 
ingless and endless. 
A hat which) cass out fom an ae 


BAe fase aa 


wiedge. It is a comes site 
the chi Wy Oe it has 
lick SAll ike mental activities of an indi- 
ee eee It is not therefore an indriya (sense 
t is OF aoe of ajfana. Its production marks the 
: ise sae Gus M8 Geiastion ie t o 
f the state of sleep. It co 
B the individual Ste 


' e o cendene ledgs ex 
s or wrong. Ie is pro duced by the 
wea its isan is Oe it 





as ak 
Baane wi ‘ all its 


ajflana the self is Brahman. Th 


of the correct unders 
Philosophy and medi 


(AT TI 
mv) Th 


- of fire vyapaka. 4 


ene 
Giese COG eee 


navrtti: It is a 

knowledge puts an aa 
and with the destruction of 
knowledge i is the direct result 
the fruti, ‘That thou | 


this understanding. eae 


as” “vyapya siodise anumit : 
‘apart from vyapaka. ‘Smoke 
moke is vydpya and fire is 
vyapya Produces the kno v 


, Te lee 
(D) The k Deere e the defectls ess hetu produces anu miti | 
Anumiti. (G) The know f 
Te peaeah (G) Non-app pret 
A) It is the ¢ pran Ww 
absence of a thing. In accept 
follows | Kumirila. ‘are aes es. v5 
(D) I It is a case of enamine, It ‘may b 


anupalabdhi does 1 aes P 
there us the ani 


to oi this difficu : 


wie is proved. 
e knowledge G ‘i the 


pramana this syste 


ve the absence of a thing. 
7 (non-app chension) of meri 


ala 
The idea is this. If 


t can be perceived if i is 
the absence of ah 


ble of of tr beir We fn i 
en e 


se 5 | Pts “ik tha Goat: ; ofthe ar. 
So f far we have « ate k OW th ere is the knowledge of « 


tr en 
=e =n 


aac 
= 
‘~~ 





2 step be the knowledge of if thre 
case it is immediately appreh 
iit ne re 


ic ae to “ath things 
an entity. With ¢t this Marenence 


‘Anvaya. (G) The parabl e ee unconditional concomitance 
(vyapti) between | oe Bet ‘hetu) and the proved (sadhya) e.g 
e OEE between | n0ke d 

mana based on anvaya. 

pted by this system. This 

ieee yaya class ation of anumana as 

eu Roa “and anvayavyatireki is not tue 

me classification is ie on eats idea of two 

v invaye vyatirel sectanuaya and vyati- 

_ As in ases of @ th ow Be oli proof is 

the krovitele ot ha is not useful 

d th re eens fem on wyatireka is 


er 
SS) 


ve that attributes a wrong 
of the so-called illusion. 


a oo is the name of wrong kno th 
: -Wrongness consists tS consists in appr henc g 
; _ some PEOBEREY when that object has no 


hava. _ (D) This 15 the same as difference, e.g. the 
: a a_ table and a chair, expressed as “The 
t ‘the chair’ or ‘The chair is not the tat There 
s differenc between they able and uchen air’. 
identical eres ae thing said to t be different. The 
the table from the chair is the table itself. The i¢ 
the thing and its difference from other things is cal 
bheda and this term stands for the idea that -the id 
case has a peculiarity (vifesa) and this fp pe peculiarity ma ak kes Vs Gere 





ges pc Eee as 
sore and! eee 


pc itive ate ae é 

difference is positive o s 

or negative, ie: | : 

euin Nyaya anyonyabh eprtta, ‘Tt is a kina ‘of 
e ¢ thing with reference to the 


abhtin. Tt 1 
other, as ‘The t 


Apancikyta. (4) Th Clana bhittas) ‘in their et J 
apancikrta they are ot mixed w one another. Their mixing 
is called { cika Se, Cr = ¥~ é 


Apasiddhanta. | the fallacy of accepting a jee 
pon that gens ihe f an established position that. one has 
eis, ya. . The ve bal testimony that is not composed 
by ar any auth a x eden inti ‘thi alien 
with th exception e Ny aisesikas consider e Veda to 
be apauruseya. The sig pee ice of this position is that the 
validity of th Veda ae relish ¢ This position implies 
that the Whole Vedic literature stanc stan a way of thought. A 
Vedanta system is an attempt to t this: unity as against 
in goearenly) different pos io 0 f the several branches o ye 
feda. The idea that the Ve a is apauruseya is finally tak 
to. mean the ; nitya character of of the order kr ma) of ths Ve 
¢ Oppo: osite, j Bernice: 2 =% 
Apau creams: This is “ same th 
Apana. The vital air that ex cret 
animal. aoe a 


Aprthaksiddhi. (V) This 
is system. It is a relation b 
t nts epereeaden 


yeni sNe Ys but. 
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A rthapatti.. (( Oat Sees of that which removes the 
apparent inconsistency between two facts. 


= pramana. 
eae an aspect of anumana. 
to ‘prove the mithyatva of the 


; h oe ir pure form are called asamsrsta. 


cy of anumana. The anumana, 
q 3, bee a product’, advanced 
ae believe yes iho the Crests has this fallacy. 


ge. That which is presented 
y reference to real things. 


r sag of a thing with reference 
bs pie ieee es a 


MP, In 


2 an aspect of ajiana and it deludes the 
anna the aadivides soul In 
ri 


of 
of c 


Seimak ( ! It apprehends the state 
i ee ae on th e memory of sleep in the 


aa Tene same as avakasa. 
nds of akaga are distinguished—d avyakrta 
The latter is a product of prakrti ah it 


fe @A allecy oh oe Cag An ariumana which 
is a based on vyapti has this fallacy. 
Teacher. 3 
Be sie to dcarya is an item of spiritual ¢ disci ipline. There 


2 
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n-lav y. The 


Fema ‘6 yA Le er. statement. 


a ikanksa. (G) A A 
in the fact aN a ste eerolia Sa sep ioe are nece — 
10 give a complete sense. estes sy 

dropa. (A) The same as St “2 ; es ie 


Aropita. (A) Tee same ta or 
Asatti. (G) A condition | valid. statement. It consi sts a 
the fact that the ar ofa st wwement are not separated | by 
undue Hawa ‘ Bai. a 
Astika. (G) That w which is dis ising ened by the belief in 
the validity e the Veda. era; 
BC) This term is app lied wa person. ora philosophical posi- 


he Bg asi oie 
akhyati. Ox Nrong knowledge. It 
Pp resenting itself as an extel nal | eos 


ityantika. (A) Complete. Ie ‘ i 


lava). 
(praia) ya). 


(C) In (A) this term indicates ae variet , fa s : 
iatika pralaya). It means the Gommplete|destruction| ek ajfiana 


: ey 


t Trott edge, eg the illusion 
th its febext silver is destroye 


hat the Sea sven in the 
it is given, taken to be ee y 
For instance, in the illusion 
1 sens silver is actual in the 
But it is not practically useful, 


e 





GLOSSARY 


l Or aly ta ken to be 
n is called badha. This 


that which is gis 
which i piven as unre ea in i 
od The silver is given 
rere . ne correct perception ‘Thi 
‘ven ‘in n is determined to x 
‘is not a shell’ shell 1s ares 
=pti eee shell as ‘This is 


(Cc The concept tion ot bade has a great episten mological and 

ontological Spy cance. Vimy pation depend upon how it 

) Ree v2 Soha ee 

OWwi n reference to the diferent 9 s systems this term must 
be unders oF ae to the nception of badha in ea ch 
stem. In (A) both Hse its [object ares badhuta,y are in 
ion i is a eee y that woh is presented is badhita. 

| eyoden aes It involves knowiedss also. 

spirituality to ¢ discipline. In its easy it is 


4 - Bhaktiyoga. ‘The pe of eevetiont Sce Bhakti. 


- pajnanc (G) Ajfiana positive in character. See ajfana 
“~ wees 5 


aI ) nd 10) It forms the very nature of the thing presented. 
Bhrar na | (@) ia knowledge. 


(A) Bhrama anirvacan sntya h khyai IG ‘As anirvaca- 
niya and its Cine © anirvacaniya. Both are. destroyed by 


correct knowledge. si 
“W) ‘There is no bhrama. Every case of knowledge is correct 
it presents a real object. 5 
(D) a ramee consists in apprehendin g the real as unreal and 
We wet as real and in this sense it is called abhinevanvaihe 
khyati. See abhinavanyathakhyau. 
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C) Many positions both ontolo | As 
soa upon an Bie bhrama is defined. 

and ayatharthajnana. 
Retin (OD) AL emale the 
Pew ta 


It . ae 
partless. It 
eee ci 
Gee é on The ‘ilo = nae 5 vho denies the sal pin 
ciple and | On = 1 timate. 2) The sys 


ots the Fike myer eat 


Getena. (D) Spicit, Te is char acterised by co 
Sree ee ee (A). That whict ._consists in 1 the 
confusion. ci cit and acit. (See cit a a acit.) TI! ais entity i ; the 
A) The | same as a see . See eaitanya, 
wo That which is c ( ji er 
Citta. (A) An aspect ot 


« 


PRIS (1) A philos ophical syst 
on lisation of the founder. (2 
th hat Take eee vajfana and tattvasak = oh= 


Dharm abhiitajnana. (V) The princip le of KNOV 
is < ribt oft ete “Self The prince of owas 
a substance and what we normally call kn ino 
n. Its “fl expression is omniscience itself | 
: nifest: As a principle 
t nonds to ant, Decca of (A) and manas 





OS SAR SSARY 


Ige as iy expression corresponds to the vrtti- 
difference between them is this. 
! Kara Or Ie CESS | £0 be e in 


ere Hh Nth 
ma Each al Eh ae own piers ‘Ey en 
Ge od has Tis x pee iitajnana. 


A) It is its quality and so on. 
(D D} Between subwance and— and so on, there is savi- 
§ esabheda. as 


(V) Ie is “differen as ax) soy on: 
ee 2 A ee ‘ ’ 
| >. LED) 


of presumption (arthapatti 
y between two cases at 


) Difference and (2) Abbreviation of Dva 
a d by “Madhvaca acary This term stands for the 
: Nnctiol foie the Independent and the dependent. The 
I de Cl ident. pee and the dependent is the world consisting 
‘spiri n-spirit. This erm signifies that the Tndepe n 
e of Ch eae is therefore distin- 
has only a derived reality. 


of 0 periods of time. um This period d 
Bete Cae and demerit 


E 


a (A). The doctrine that holds that there is only 
al soul (iva). 


(A) An ee of antahkarana. 

Gauni. A secondary relation between a word awl A its mean- 
ing, based on the fact t vMaethepmneant ng in que: s the = 
sien as the primary meaning, e.g. Devadatta, 





| . as a ee sie cs z = 

Gavaya. A wild sia ha esembles | 

cae The sense an th. t 

G yuna. = 

(A) It is i a is mo tanc 
cae un ffe: 


iene visesa). 
| substance oe y 


ef 
> 


Bs 


Hetw, P roof. Ce are 


al nd sadhana. 


ic: 
Hetuvirodha. (D) A ay da anumina. 


In (2 %) acit as such is s eater 
RNa: z It 1s itself not super im 8 osed on a 
WTS { { are seres) is super er} imposed. ¥ 
vara. (G) God. 
(A) Brahman as a (een, 


) and ( (D) E Brahn 


2 The iescond : 
the primary 


larayuja That > which h Baie from het uterus. 





GLOSSARY 
state of waki g. In this state manas or antah- 
‘tions wit a8 without the co-operation of the sense 


ue = rs al. That which is eternal and common 
28 full similarity (seusddysya), 


tr: adiction. 


6 alto ‘and in) and (D) it is satya. 
gu practically liberated though still in 


Srahma owing to prarabdha 

) ; exhausted the self coi inues 
ue ing this period it is not bound by 
b : y not n Kye me cases mark 
wedi obta: n ing beration. Till 

still lives in Be During this 


al sense it is applied 
ge may be immediate 


en eee e of the Truth. 
yng f and it presupposes Kore ™ma- 
sta fing gic self cel heinecene 1c 
3haktiyoga. 
upposes proper ke arma and it is an ex- 
I at to be an expression of bhakti LIS a ct 
t aspect of the spiritual discipline. It culmi- 
nates in os i its fall CEM 


See jfianamarga 


K 
Kali. The fourth period dd of time. It is chars acter] sed, by one 
part of merit (dharma) and three parts of demerit (adharma). 
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| The proximate cause. The special cause « 
7 its/ operation, That condition of a product withor 
: other sendin are given the product does 
pe! oe | object, say _ colour, and neces 
feats seit eS ception | 
i eye consists in its b l 
(1) Motion. (2) Action of 1¢ 
me or east ‘ ; oS h 
ai of knov ae ae a ae s —* 
: (4) The same as karmamarga. om 
[he st: re) Te vhich res Its Mey poe of the 
ora  jiva. i= = 
(YP erformance of one’s duty ey 
sg Sieg ya. A motor organ. a 
Kasaya. The taste that is bitter. — 


ree - 


Katu. The taste that produces: a burnin sl 
Kala. Time. <n 
Ki ae C. ,ause. 


Karya. es act. Breen 
Karya Brahma. oe 4) The Brahma that (es i a 
_the supe erimposition of ajfiana ot maya am) 
ipa. That which is a product. 
anumana. The product as the proof afi ts eee. 
_ (A) The same as jahallaksana. 


Kevalav others "The anumana based on vyatireka vyapti 


Kevalanvayt 


he anumana based on anvayavyapti alone. 





GLOSSARY Zo01 


of the foun periods of time, characterised by 
t deme é ‘(edharma). 


oe 


eon, ¢ 
28 is snot Ue 


The ee betw a word and its 
; we on a secondary econ between the 


throug! wh a 


ingatarira, rn Te ¢ subtle body of an individual self which 
onditior of bondag oe eaee It is itt g 
2 econ to be a the scl obtains liberation. ; 


‘a a. T See size which is neither 
first stage of prakrti’s change. Synor nym, ym, 


; O) The ae rab between a word and 
Eas on the literal meaning of the word. 

yee primary rel lation between a word 

ed on both usage and the literal meaning 


of ee i al mening 
Manana. Philosophical reflection. 
Manas. (A) An aspect of antahkarana whose function con- 
ae in doubt. 
(V) 7 The sense organ that resides inside the bo which 1s 
the proximate cause of memory and so on 
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ue er also oe! func 


f10n 


ya. (4). Re ajhana. 
sense of the Creator of the e world. 
. iding the Sant) it conditions. 
(D) The power of God. It is theref ore 


rajiva. (D) The indiv 
Soa Saag 


| (4 Ot : 
T eal, nor unreal nc ( al, ©: a o & 
on la shell. . be rar F o® “7a = 
i one a ee ses oe , p : & 
rites The liberated soul. ee 
Mukti. Liberation. It consists in ie "st eaters orn 


ES eee = ¥ - am 
nature. Ke aes 


Mencte a. “he desir «for Hien 


Ni gaitthe. That = ee 


_ (1) The follower of beeen a) 
iN we 


Id consists in name and rin 
xe who does not believe in the validity of the 


is other than the material 





cree RY 


“ha cry ib not Tame 
se renaee the object of which is pure : and 


ane at the pest instance which ap pprehends 
nee out 21S secon to the other things. 


sth Rt PR nt | in the sense 
: rarer ac 
Which is not non-eternal. 


 (D) The soul that will never escape from 


= s characteri sed | by pure Ssatua 7 
ere ries The things of their 
enjoyment are a als 


a Nityani ity. oa That atl is) creenallritreteeee to its 
substantive aspec t and non-eternal with reference to its attributi 
aspect, e.g. Prakrti. It is eternal with reference to its substantiv 

with reference to its changes. 


ya ee eka. (A )) _The discrimination between 
Hist This is one of the conditions 


, as ? P 
fire, water Pith cil the fi Averesaltante 
‘ conse or le of itself and with Wiser to the other 
has the other four elements in equal parts. It is suppose 
this work is done by the Creator. 


ke That ie aaa ont n peaches 


h presents - 

ea ‘om oan is usually an attribute of 

Ved: nta stems. The id C2 is this. ol 
stands for ‘Apramanya is paratah’. Apramanya is 
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knowledge. That it is oe ratah ae ‘ae it is produce 

deter se ed by sot ott er A ean tt coe 

presents know vices example 

are acce pted—ortti F eal a cee, 

saksi is s self-evident. Shes 

its untruth is : 

ledge and is detern sr ed “ 

def fects are external to the con ditions < Hees ec 
rs seoeak knowledge ansth he normal case are sound. 


ed 


Bee. “The mat s 
comes ae eee sea a “a S 
Phok. 7 ae : . ~ Sa 
©) Th ett erm meee. an attribu of knowledg e. Knowledge a 
paroisa is produced by the pramanas other than pratyahsa. 
of Sabda a cae give rise e 


(A) Pz cases of Sabda 

pra ityaksa peers ae 
Pauru. gre That Bich comes 
(c ) This term Pewter ute of Sa 


Sut aes Ray is Brah , - So 4 es 


Paramart. io prameya. ae cig t 
rea ae Liem 


me ake aoe of the 
pra aia! 1s Se enge ie 
(5a, then: is Hs valid 


tl rata i an snumane bse 


ae oe . of a thing i 
"This absence has a Bepaning® 
i kara. (V) Mode. 
C) it 1 (V) the world of cit cit cit and acit both int the subtle and 
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To amplify y 

cr a ake and Sesa. 
step a Geren ea 
‘it is called aprthaksiddha, inseparable. It 


“Right no’ wedge Me 
oe 1at which is novel and non-sub- 
e knowledge Gh GEG NED fh smencaliud. 
former, memory is not right and according to 


ght. ’ “ iv - 
cleo ne Gong oa 
J Der! fect 


(D) The kno 2 te - imperfect 
pe mz appreh as it is and 
es is ‘wrong Gate a). 
e pl f right knowledge. 


spp ee 
a of f acl NSUTABTRE 


conine) rea ee 
ee, anumina, and tabda are 


reco Abo na Da a ed in anumana. 
In (A) anupala vbdhi te are to) apprehend) absence (bhava) ). 
But absence i s a way of Jerre nae The absence of 
ated: fn 2 oe ee f the bar 
Therefo ee ai ee eect 
thr pramanas, pratyar ciaae scr " tabd a are 
ed. x renee is prtyeis in anumana. Upamana is 
inchded in the nee premanaiiin eee 
Absence is a fact as is presence. But it does not require 
Prameneasey eee Bas senses) Uy 4 
anumana as the case may be. 
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BAG. 1) The caitanya « ey 


Pra meya. Tahes Been patel by right know c 

Prapatti. (V) The final stage of discipline pee to obtain 

1 grace of God. It is charac erised Rene wt snee er 
) God. This marks the | iImination fake: a 


Pratibha. (V) Intuition, a va a 
Prati EDITS (D) A fallacy of 


sa. (1) ) erereatene app chensio ion. 
¢ apprehension. ee 
(A eamiedel as: pratyaksa is characteri 
Tea and visa) jacaitan: ya. Obj 
‘erised | by the Drama. 


cata anya. 


Pratyasatti. (D) Thersuieble! dist et sense org 
nc He object. It makes the correct a —— of “the of 
This position is secre ee: fter the 

; meer contact betwee aE sense e organ and its 


atey 


The truth of Previedee! 
ne ceil breath. 


. (A) That which exists only 
Shontten, e.g. sil ver Su 


(A) Bliss, an aspect of Beaman 
Pirvamimamsa. The system expounded by Jaimini. 





GLOSSARY 
is 
ne of prak: 
he na. ae eae one an ne apprehends taste. 
_ That which consists of rajas. 


s 
advilaks sana. (A) That which is other than real, 


e sea Re tee Bau are mithya, anirvacaniya 
anirvacya. a Saas 


wees, That w is real and unreal. 
- Sakhanda. Tm Ee in oe, 
Peiies r (D) The state of b eing oppos ed 


Samana. ‘The vital boas that resides in the navel of the 
ia. _(B) Savikalpaka knowledge. It is an aggregation 


es Te tan ee of the men tal world. 
ha ce expressed as pragabhava, pradh- 


“Samveida. The race ah Be 5 hemnoe ny. 
ré ati n betweer tween two substances. 
am seat ees (A) The identity with the thing that 


: mad mya. A) The identity with the thing 
1 wi vith that cient is rel. lated by sam yoga. a 


Sam: yukiabrayana a. (V) The relation between a sense organ 
and a non-substance. 


Sarvajna. One who is omniscient. 





268 THE DVAITA PHILOSOPHY A \ND ITS PLACE I EONEEL RTO 
Sarvasakta. One who is omnipotent. vais 


Sa var) yapta. One wha is < I-pervading. eee : 
Sat. That whic ch is real. ? 2 | wi St J Saat: 


oye (V) The so-cz »-called | vrong know 
; that that which is presented illusio 


ignif real. 
Satva. (1) Being. (2) An attribute of prakyti oo 
Saustdriya. (V) A close imilarity at a ate 
0h OV ager co 
kalpaka. (A) A variety a pravyak eee w 105 
ject is complex. ee he : 
(V) A. stage | pratyaksa k nowledge ¢ which Teh its 


= 


object erat s reference to other things. 


Savigesabheda. (D) The identity tha not opposed to the 
p peculiarities of things that are dentical. es ae vi 
(C) This term | has a great ontological i imp ortance in (D 
Sadhana. Proof. Synonyms are yukti, : 
patti, and anumana., 


sasbensvakele oO ‘ fe qe a anu 


jfana. 


b clined 


ct ee caitanya. 
ksindriya—saksi as the source of 
le nature of the self. Saksijnana- knowledge 
ae op eration of saksi. This noel ( ae eae 


Satvika. That which has the domination of satva, an eee 
pute of prakrti. 
jartha. An accomplished fact. Opposite, karyartha. 


aggergation. This term signifies that there 
sisting of parts. | 





GLOSSARY 


4 he s peme as smarana. (2) The ‘purana 


f cn 
Sar, * 
see 


; — Svariipajfiina, (. ) and | (D) The aes which f 
sence of the 's If. In (A) this knowledge is ekhas it 
: e objec : “Ta (D) it is just ienowledse! and it has 


. The absence of the proof with elec: to 
A fallacy of anumana. 
eae Self-contradiction. 


<nowledg which being itself of the 
not atts evident by any anything other 


1 That which is born out of perspiration. 


$s 


| Sabde, Vera teximony 


pra: . Th Ce nae testimony v vhich ch ich 1S pramana. 
Sakti. The relation between a word and its meaning. 
Samadamadi (A). Ec rere self-control and so on. One of 


oe conditans ¢ the discipline leading to liberation. 


Body. 
pa That whi hich has ab boc dy A soul. 


Sereak asastra. The science Bote with the nature of the 
soul. 5 2 





SACHIN STH NEDA 


the text of oa 
Suddhasatva. (V) 7 That which i 
Es ms ales i 
Taijasa. That which belongs to ‘fire. ; 
Tamas. An attribute of prak oy me. 
(D) The . name of the ternal hell. 
Tame wane (D) One who | is. by. 
1atra. The elements in t the subt 
at ely precedes an dene << 
That in which lamas) domin 


three parts of matt aed one ee ae 
Tvak. The sense organ which < 


u 


ana A) ae oximate an of ae 
miti. A) The knowledge of the similarity of a thing 
W hich is Pr ercely 
ehice then Vedic literature. This is more 
er than the other branches of the Veda. 


aS eee asene 
ngs: (1) the ‘study and teaching of 





GLOSSARY 

ttauparatah. This is an attribute of apramanya, untruth 

m stat untath i de to something other than the condi 
Uz; Art eit This is an attribute of pramanya, truth. 
cans that cane is due to the very condition of knowledge. 


| vo 
De ee of Cea caratattva and 


De 2 apauruseya. 

a on ste a age aac of the Veda. 
vada. The position that knowledge is the only real. 
a h bas substance, 
0 ia al and same aoa 
naritajnana. (V) It is a case of the so-called CEG know- 

cb pesents a sabuance ia the pace o another. 
| «Vytti. A ee mode or change. 

ij (A) The panes which is a mode of antah- 


ends it. 


Vitera. (D) That which makes an iden 
different aspects with t their P peculiar fonctions 
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Vi: isesana. An attribute. 


ViSistadvaita, 
ceeascye. 
tween the As ‘ 


Vyana. 


s dpoine of the r relation, the proot fe ote 
proved | EES : 
Vyapara. —— es 
Vyapti. to s ari ) i s 
petresn eae BE ioors 


su beet t ty thea 
SSF, iuahiusege 


iV ae rf ae (a) Theo en ity 
See. Shah. 


3) si into 
Yogariidhi. A variety of the primary 
\ mone (and its sing of the werd It has reference 


Fitness, Es anne 
Se not sub! EC peeae p 
ye disposition sue 
riod of time. 
to the Indian HE Se ieee 
dvapar a and kali ASA i W one 3 
“Thus after | kali, krta reappears. 





? ae 


ta on aes 208 
Ay peau aoa 36-8, 41-2, 
Gee pre 0-1, 64, 67, 70, 85, 


a, 31, 43-4, 139 
( a ee 44, 140 


Aiba ‘178 1 192. 197, 199 
See 29, 30, 35-7) 39 
a) Sk 1, 67-8, 79; , 84 1 


Pe verorne 33> 36, 42 
d Antaryam, 100 
Antimapratyaye 110 
Antimasahgaha, 70 
Inubhava, 227, 241 

Zenev ies ey 110 
pepe 34 « 45-9 ote 62 


ea a re 15¢ [ 

I 6, 220-2, 22 oh 

He -2, ft / 

Anumiti, 45-6, 90-1, 178 

Anupalabdhi, 34, 54-5, 58, 178, 
a2, 

A Anupraman a 153 3 

Anusand 


Anva ya, 
Anvayavyatire 





) 
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"7-5; ‘I9 4 
Apaurse sens es 
ee 65; Pe 
ge 


é {reavatara, °2 234 

Arthavaa vada, yada, 169 

Arthapatti, 34 53-4 57-8, cae 
3, 178, 220 


x 163-4 
43, TE ye 192, 237 
ada, I95 


Avedya, oc =e Bahu iva Vada, 67 
Avid) 33, 42, 64, 67, 106, andha, 214 
Ons Baran 5, 121, 230-1 
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{ 
| 


Buddhist, 157, 174) 193 20° 


Cc 


Cr 23, 42, 57-9) 68, , 83; 
96, 128-30, 132, 154, 5, 184, 
205 212 
A ei oH 155 
otinirmukta, 22 
cit, oe eee 132, oc 
Cetana, 12, & 34-5) 121, 18 


, 230 


rote 


9, 100, net 


4 ‘21, Pv 242 
5 06 «aes . Citta, 41, 110 
» Bijari rae Pee ts 


D 
Darsana, 4-6, 25, 209 
Deussen, 14 ; 
Devadatta, 93-4, 168 
Devas, 229 
Dharma, 2 38, 168-9, 172 
Dharmabhi tajnana, 
Dharan’, 110, 2 208 
Dhyana, 110, 207-9 
Dravya, 90 98, 103 
Dréya, 48 $ 


iavirod te 163 


ot ae contr 
; Bar Be sara ass 


ae ra ‘Sitra be 226 
Brahma tarka, 237 
Br shoe 229 
10, 13, 240” 
Brahman 174, 204 


Bud tah AR 
Budd hna oy 
Buddhism, lS 128-9, 132, 


ee 
a 


211-2, 214 


ama 8 


07 
Dvesa, 230 
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| 


| 


2 | 
] da, 67 ae } | 
Ekamevadvitiyam brahma, 240 


| 
| 


| 


C 


napiirna, 235 


H 


207 


| 
| 
i) 
| 
| 
| 
| 
| 
| 


Kasaya, 108 

Ch ated fet) Doty = 

Kathakavada, 231 

Katu, 108 

Kala, 104, 106-7, 194 
ene 





INDEX 


Maharid dhi, 167 
Mahavakya, 122 
Mahayoga, 167 7. 

Mahiiye aritdhi, 167 
Manana, 79; 207-8 

Manas, 41, 65, 90, A. 

129, 131-8, 142-4, 154-6 

J 64, 187 195 

Mandana “Misra, 192 
Mantra. 174: 204 


404 


Manud) arma Sastra, 6 


Max Miller 

~ : ys toa 4 Madhyanike, 147) 223, 230 
Recline, O67 coe {h M : 
_ Khanda ana 


° 6-7, 103, 7 , 
1 awa Bes 2) 195; > 
20 19-10, 213-4 5-4, 237, 240, 242 


Nile 
8 sak a, 93, 17 34) 155) 168 R 


ihe 173) 198 200, 2 231 
Mii MaMsa, 129, 132-3, 143-4, 
169, 228, 237 
Cail a Nyaye,, I 09 
Mimarhsa Sittra, 5 
Melon 206, 209, 214 
Mukhy PGA} 167 
Mukta 8, 70, 210 
uel 67, 70, 210-4, 229, 235 


M 
Madhvacary ya, 9 12-3, 121 I-2, 
214-5) 227) 229-31, 233) 235- 
4r 
Madhyama parimina, 35 
Mak *, 107 
Weta. 106 
Mahabharat 243 & 
Maha Bhasya, 5 





1, a 
10: ae 
roy 


h man, 242 


iipaka, 39, 90, 95 12, | Para 


‘ 
Esa, 123-4, 213, 
risesatoa, 235 
] NE ap tes 
Nisedha, » 
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